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PREFACE TO THE FIRST EDITION

In the following pages a systematic attempt has been made to study
the religious policy of the Mughal emperors from the original re-
cords of their reign. I have tried to approach the subject with
sympathy and understanding. If I pass judgement, it is because
no study of the subject can be complete without doing so.

I'am grateful to the authorities of the Royal Asiatic Society of
Bengal, the Khuda Bakash Oriental Public Library, Bankipur, the
Muslim Univérsity, Aligarh, the Punjab Public Library, Lahore,
the Punjab University, Lahore, and the Imperial Record Office,
Calcutta for their kindness in allowing me to use the manuscripts
and printed materials in their fossession. 1 am thankful to M. M.
Rai Bahadur Pandit Gori Shankar Ojha who very kindly allowed
me access to all his valuable collections of books, manuscripts and
advance copies of some of his works. Sir Jadunath Sarkar placed
at my disposal his unique collection of manuscripts and printed
works on the period and gave me every facility for carrying on my
work. To their Highnesses, the Maharana of Udaipur, the Nawab
of Rampur, and the Maharaja of Bikaner, I am grateful for their
kind permission to examine relevant historical material in their
possession.

I have not given any daqtailed description of the books‘and manu-
scripts listed in the Bibliography as I have already described most
of them in my A Bibliography of Mughal India.

Srr RaM SHARMA
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CHAPTER 1
INDIAN GOVERNMENT DURING THE SULTANATL

UnpEr the Sultanate India was held in subjection mainly by the
military strength of her rulers. The Sultans and their governors
maintained whatever peace they could, collected the land revenue
and other taxes, and werg otherwise content to leave their subjects
alone except where religious policy was concerned. The Sultanate
in India wa? based on the distinction between its Hindu and
Muslim subjects. The Muslims formed the ruling caste. Naturally,
the position of the Hindus differed in many respects from that of
their Muslim neighbours. Ahkah-ul-Saldtinya of the Almawardi lays
down G compulsory stipulations for non-Muslims living under a
Muslim ruler: (i) no criticism of the Quran, (ii) nor of the
Prophet, (iii) nor of Islam, (iv) no marriage or adultery with
Muslim woman, (v) no seduction frof the true faith, and (vi) no
help to the enemies of Islam. The non-compulsory demands in-
clude a special dress for non-Muslims, prohibition agajnst religious
propaganda among Muslims, the sounding of ‘Nagus’ so loudly as
to reach Muslims ears, building houses higher in height than
neighbouring Muslims houses, drinking in public and riding fine
horses and the stipulation that they should bury their dead without
openly chanting religious prayers. The building of new temples
could be prohibited. The non-Muslims were permitted to have their
cases decided by their own judges (Qazis)!

Distinction between the Status of the Hindus and the
Muslims : the Jizya

The foremost among these distinctions was the pavment of a
special tax, the Jizya,* which had always to be paid personally.3
The Fatawa-i-‘Alamgiri, a digest of Muslim law prepared under
Aurangzeb, but embodying carlier practices, recognizes two types
of the Jizya.* One was the payment of an agreed-upon amount by
the ruler of a territory or the people thereof. It did not always
mean an additional tax, because the amount could well have been
paid out of the existing sources of revenue. But in the territorics
directly under Muslim rulers the Jizya was levied on individual
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2 THE RELIGIOUS POLICY OF THE MUGHAL EMPERORS

tax-payers and its amount had to be individually assessed. Except
probably in the earlier days of the Muslim occupation of India, the
Jizya seems to have been levied directly. Even when new territories
were conquered or vassal princes subdued, it was not customary to
make any bargains with them so far as the payment of the Jizya
was concerned. If the new territory formed a part of the dominions
of a Muslim ruler, its inhabitants were expected to pay the Jizya
according to the rates prevailing elsewhere. If a prince was made
feudatory, he was expected to pay a tribyte which, though it might
have originally included the Jizya, was now, only the sign that he
had accepted an overlord. His subjects were not expected to pay
the Jizya which seems to have been levied only in the territories
directly under Muslim rulers. At first Brahmans were exempted
from the payment of this tax; but iix Feroz Shah’s reign it was dis-
covered that it was unreasonable to tax the humble followers of a
religion in this fashion and not the leaders who instructed the
people. Brahmans therefore were ordered to pay the Jizya.® There
were times when an exceptionally enlightened monarch, like
Zain-ul-‘Abadin (1420 to 1470 a.p.) in Kashmir, remitted the Jizya.®
As we have discussed below,? the Jizya was a very heavy burden
to the masses. But it was not its burden alone which was irksome.
It was a badge of inferiority round the necks of the unfaithful
reminding them constantly that they formed a subject people under
an alien ruie. The payment of the Jizva guaranteed the non-
Muslim subjects a second class citizenship in the state. The non-
Muslims were invariably prohibited from criticising the Quran,
the Prophet and Islam. They could not marry a Muslim and for-
feited the protection granted to them on committing adultery with
a Muslim woman. Similarly they were not allowed to make
converts. Old temples were not to be repaired nor new temples
built. The ruler could prescribe a special dress for the non-Muslim
and forbid them from riding good horses. Their religious ceremonies
had to be performed in such a way that neither Muslim eyes nor
ears could be profaned thereby. They could be prohibited from
building houses higher than those of their Muslim neighbours.®

Pilgrimage Tax

The Jizya was not the only additional tax imposed on the non-
Muslims. Most Muslim rulers collected a pilgrimage tax at Hindu
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places of religious fairs. As we shall presently see, it represented a
compromise between the strict injunction of the Muslim law not to
tolerate public celebration of non-Islamic practices and the desire
of a vast Hindu population to perform their religious rites. Under
a pious Muslim king, like Feroz Shah Tughlaq, this source of profit
to the Muslim State from an unholy source was sacrificed to the
stricter demands of the Muslim law.?

An ‘Ala-ud-Din would sometimes improve upon the injunction
of his theologians and order a scheme of confiscatory taxation leav-
ing the Hindus only their daxlv needs. But ordinarily, the Hindus
paid the Jizya and the pilgrimage tax as additional taxes. The Jizya
could not be avoided, but the pilgrimage tax need nothave been paid
by those who attended no fairs. Tl Jizya was a regular annual tax
whereas the pilgrimage tax was an occasional one. The Jizya was
paid only by all non-Muslims living in Muslim territories whereas
the pilgrimage tax was paid by all who visited places of pilgrimage
situated in the Muslim States. As vatious ceremonies connected with
deaths in families had usually to be performed at certain holy
places, most Hindus paid the tax. Feroz Shah’s order prohibiting
these fairs, however, would lead us to believe that the village fairs,
which formed so important a part of mediaeval economic and religious
life and which were held in most places at certain times of the year,
were also made a source of income to the State. If that were so the
pilgrimage tax would almpst be as universally paid as the Jizya.

Public Religious Worship

The payment of the Jizya and the pilgrimage tax was intended
to ensure the free exercise of their religion to the non-Muslims. But
this was limited to private worship alone. Public worship of Hindu
idols was forbidden. It is difficult to say definitely how far this
injunction was enforced and obeyed. In villages, where there were
hardly any Muslims, it would have always been possible to carry
on the worship of the village gods as before. Of course, there might
have been chances of trouble if a zecalous Qazi in a neighbouring
town heard of such ‘malpractices’. The Muslim chroniclers record
very few cases where the Hindus were punished for open and public
worship of their gods, thus offending the eyes and ears of the faith-
ful. This might either mean that orders were usually obeyed and
therefore no cases of defiance are recorded or that though the orders
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were disobeyed, it was only under pious kings like Feroz Shah, that
their defiance was punished. It would be safer to hold that some
attempt at the enforcement of the law against Hindu worship must
have been made. How often this led to clashes in the important
towns and cities, where Muslim officials usually resided, we have no
means of judging.

This, naturally, implied denial of any extension of the existing
facilities for such worship. Thus it was held that the Hindus should
not be allowed to build new public temples or to repair old ones.
Again, it is difficult to decide how far this was insisted upon in all
parts of Muslim territories. Perhaps again, only in big cities where
Muslim officers were present and where a considerable number of
Muslims lived, the building &f new public temples was strictly
prohibited. It should be borne insnind, however, that this did not
mean denial of religious worship. Oftener than not, the houses of
the well-to-do Hindus contained temples of sorts where they, as
well as their humbler brethren, could worship their gods. Public
temples mainly existed in ptaces which were sanctified by centuries
of religious traditions. Such new places were not likely to appear
in the Muslim period. Hinduism at this time had become an indi-
vidual religion where opportunities for co-operate public worship
were not many. Of course cases of public temples being destroyed
or desecrated at the time of the fresh conquest of a territory—as
witness Ferez Shah Tughlaq's desecration gf the temples at Kangra,10
and Jagannath Puril'—stand in a class by themselves and were
taken as a sign and a proclamation of the Muslim conquest of
non-Muslim territories. The restriction on the building of new
temples was interpreted as a restriction, if not the denial, of already
existing opportunities for public worship. Sometimes a particularly
pious Muslim king, like Sikandar Lodi, would have a fit of reli-
giosity and desecrate or destroy even existing temples'? in peaceful
times. Religious festivals like the Holi or the Dipavali, raised problems
which might sometimes have proved obnoxious to the more orthodox
among the Muslim rulers. The Muslim chroniclers, however, are
mostly silent on these questions and as we have no other original
records of the period, we have to be content with their accounts.

Public Services

The third distinction between the Hindus and the Muslims
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appeared in the public services. Revenue records were usually kept
in Hindi except probably at the headquarters. This implied the
employment of a large number of Hindus in the revenue department.
Of these many were paid, not by the state, but by the cultivators
themselves.’® It would not be, therefore, right to consider them
public servants; they were servants of the community. The lowest
state officer in the revenue department seems to have been the
officer-in-charge of a Parganah and it is extremely doubtful whether
Hindus were ever employed® in large numbers in this or other
higher offices. Qrdinarily, it would be safe to assert, that the Hindus
were excluded from all except the lowest posts in the state. On the
military side, it was customary &t one time to employ Hindu
soldiers. The Ghaznavids had comtingents of Hindu troops under
them. There is no reason to believe that the practice completely
disappeared under the Sultanate. We have, however, to remember
that pre-Mughal Muslim dynasties ir? India did not last very long.
Three centuries saw the rise and fall of nine dynasties. Thus every
dynasty had to employ only such soldiers and commanders as com-
manded its confidence. This would, sometimes, restrict their
choice even to particular sections of Muslims. It is saée to hold,
however, that Hindus were usually excluded from all high oflices
and were employed otherwise only when their employment was
unavoidable.

Sumptuary Laws

The fourth distinction existed in the sumptuary laws that were
sometimes enforced. As the Fatawa-i-Alamgtri declares,'* the Hindus
were not to be allowed to look like the Muslims. This, as in
the hands of ‘Ala-ud-Din, meant the enforcement of certain
restrictions. The underlying principle was that the Hindus should
look humble and should provide no occasion for creating trouble
for their Muslim rulers. ‘Ala-ud-Din forbade Hindus to wear rich
dresses, ride horses, and drive in carriages and palanquins. Ghias-
ud-Din Tughlaq very nearly did the same. But these orders clearly
sound exceptional. Sometimes the Hindus might be asked to wear
distinguishing marks on their new dresses so that they might not
be mistaken for Muslims.

These restrictions, when and where enforced, must have been
confined to the cities where alone there was any danger of the
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Hindus emulating the Muslims in their dress and ways of living.
In the villages where the Muslim population was small, the Hindus
were probably not subject to these restrictions.

Law of Blasphemy

There were also laws against blasphemy.!® The unreasonable
extent to which these could sometimes be carried is well illustrated
by the fate of a Brahman who was beheaded under Sikandar Lodi
for maintaining that Hinduism and Islam were both true.!¢

Afostasy
0

Conversion of Muslims to Hinduism or the reconversion of Hindu
converts to Islam was not usually permitted. Sometimes there were
exceptionally tolerant rulers, like Zain-ul-‘Abadin in Kashmir, who
were prepared to allow allk Hindu converts to Islam to return, if
they wished, to their original faith. But this tolerant attitude was so
exceptional that a story had to be invented proving him to be a
Hindu recluse who had projected his own soul into the dead body
of the king on his death-bed.'? Usually this prohibition must have
been strictly enforced as it would have been considered highly
objectionable in a Muslim king to encourage or tolerate apostasy
which was a capital offence. But Chai'tanya reconverted the chief
minister and the Mir Munshi Husain Shah of Bengal (1493-1518)
to Hinduism. He also reconverted Bijili Khand and Haridas to
Hinduism. A group of Pathans was also admitted into the charmed
circle of Hinduism.18

Occastonal Persecutions

Under some Muslim rulers there were series of fierce persecutions.
Forced conversion to Islam took place, sometimes in thousands, as
it did under Sikandar Butshikan of Kashmir. Those who defied
their fanatic persecutors were slain or had to seek safety in death.!?
Jalal-ud-Diu of Bengal (1414 to 1430), a convert himself, with a
new convert's zeal, forcibly converted hundreds of his Hindu
subjects and persecuted the rest. Most of the Tughlagqs possessed
a persecuting strain and Sikandar Lodi suffered from the same
defect.? It is consoling to find, however that very few Muslim
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rulers tried to play the part of fanatical persecutors.
Hindus under the Sultanate

This seems to be a formidable count. But we have to remember
that all these manifestations of religiosity were not always to be
found together. Generally the Muslim rulers were content if the
Hindus paid the Jizya and the pilgrimage tax and did not make
any attempt to force their svealth or their beliefs on the notice of
their Muslim rulers. Of course, the Hindus were not usually allowed
to make converts. They were certainly denied any share in the
higher appointments in the stafe but they held the monopoly of
many petty offices in the revenue and accounts departments.
Secondly we have to remember that we are dealing with circum-
stances which were universal in the Middle Ages and for many
vears after. The position of the ;Hindus in India was generally
much better than that of many communities in Europe whose faith
differed from that of their rulers. Roman Catholics in Ireland
form an instructive parallel. After the Reformation the majority
of the population was Roman Catholic under Protestant rulers.
Yet their faith was penalized; they were excluded from the higher
appointments and they were aliens in their own country. Nor was
the position of the Roman Catholics in Protestant England ever
enviable. Even under the prudent Elizabeth, the Roman Catholics
could abstain from attendance at Protestant churches by payment
of a fine alone, which was parallel to the Jizya of Muslim
India. The position of the Protestants in the Netherlands under
Spanish Roman Catholic rulers 1urnishes an interesting illustration
of religious intolerance of these times. The state was long sub-
ordinate to the church and it was considered to be a sin if its
institutions were not used for the propagation of the state religion.
Thus the religious policy which governed Muslim politics in India
till the beginning of the sixteenth century was nothing singular.
It was but one example of the intolerance and fanaticism which
characterized the period and which continued elsewhere even
long after that date. The only exception was the general policy of
the Hindu rulers in India who usually did not interfere with their
subjects’ religions and did not indulge in persecution.
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NOTES

1 Qazis, p. 116.

3 When the Jizya was first levied by the Prophet in 9 A.H., it included a
Jland tax as well and probably represented the entire financial burden borne
by the non-Mushms under his protection. Under the earliest Caliphs the terms
Jizya and Kharaj seem to be interchangeable. “The differentiation in the
two forins of taxation implied in Jizya (capitation tax) and Kharaj (land tax)
was not made until the time of the late Umayyad.”” A later tradition ascribed
this act erroneously to Umar, whose ‘convent’ was supposed to define the
terms granted to those who undertook to pay thé Jizya. When it was introduced
in fndia by her Muslim conquerors, it had become an additional capitation tax.
See Tritton, The Caliphs and Their non-Muslim Subjects, 21, and P. K. Hitti,
History of the Arabs, 119,171, 218. For a fourteenth century discussion of the sub-
ject, see Muhammad, Mu‘alim-al-Qurba (ed. R. Levy). 38-45 (Arabic text) and
13-16 (English abstract by the editor), Ahkam-ul-Salatinya of Abul Hasan
Almawardi, pp. 235(T, Conversion and Poll Tax in Early Islam, D. C. Dennet.

* See Ch. VII below where Aurangzeb’s reimposition of the Jizya is dis-
cussed. .

¢ Article on Jizya, III, 435 (Urdu translation, Nawal Kishote Press,
Lucknow). ¢

5 CAfif, 382.

¢ Tarikh-i-Firishta, 545.

?See Ch. .

8 Almawardi, 235 to 241.

° “Afif, 388.

10 Firishta, I1, 547.

1 CAfif, 379. ,

'3 Haft Aqalum, f. 127, b, states that he forbade the Hindus bathing at
Mathura, desecrated their temples and destroyed their idols.

13 Atn-i- Akbari credits Akbar with the abolition of these cesses.

1 Vol. 111, 442-25 Cf. also Mu‘alim-al-Qurba and Almawardi as quoted in 1.

18 Cf. The Caliphs and Their non-Muslim Subjects, History of the Arabs, and Alma-
wardi, 234.

8 Tiisihhei-Firishia, 1, 281.

17 Cf. Sri Ram Sharma, Conversion and Reconversion to Hinduism during the
Muslhm Period m his Studies in Medieval Indian History.

18 History of Bengali Language and Literature, 509; Chaitanva and His Age, 25,219,
220, 228, 229, both by D. C. Sen, Chaitanya Aovement by Kennedy, 213, 214,
Chaitanya’s Life and Teachings, Jadunath Sarkar (3rd edition), 233, 234, 327.

1% Khuldsat-ut- Tawarikh, 397.

0 Riyaz-us-Saldtin, 116.

*! Finshta, 288. Baru’s advice x1 in his Fatawa-i- Juhandari (English transla-
tion in the Political Theory of the Delhi Sultanate, pp. 43-49) throws a good deal
of light on the contemporary Muslim attitude towards Hindus.



APPENDIX
NATURE OF THE STATE IN MEDIEVAL INDIA

WHEN Qutb-ud-Din became ruler of Delhi in 1206, Muslim rule
elsewhere in thc world had passed through several phases. Form-
ally ““elected’” Khalifas had yielded place to secveral lines of
hereditary rulers every ong of whom could in turn be ousted from his
place by any bold adventurer. None of these rulers enjoyed the
status which the first four Khalifas had enjoyed by virtue of their
being companions of the Prophej. The jizya had ceased to be the
one single tax which the non-Muslims had paid during the earliest
period of Muslim history.! If was an additional tax now levied in
a manner so as to proclaim aloud the lower status of those who
paid it.2 The Qazis pronounced jydgments in cases brought before
them, but to be valid these judgments had to be backed by the
ruler’s recognition of the Qazis;* the “law” did not cover the
actions of the rulers as such. No Qazi ever dared proclaim a ruler
a heretic for not acting according to law, nor did anyeonc among
them denounce an occupant of the throne for his religious short-
comings, not even for regicide. The ‘‘law” was supposed to be
derived from the Quran but as it did not contain much that could
be considered law in the mundane affairs of this world. It was
supplemented by the traditional memory of what the Prophet or
his companions were supposed to have done under certain circum-
stances. Such ‘‘traditions” depended upon memory, very often
they had arisen in the course of cases that came up for decisions
before the court.! But these traditions —or the law—seldom covered
the public law, the organization of government and the relations
of its various organs with one another or even their proper func-
tions. Whatever went under the name of the ““law” in this sphere
had been smothered under the local institutions, customs and
traditional practices.® The personal law of the Muslims had
similarly been influenced by local, pre-Islamic practices and
customs and even by non-Islamic practices and usages.

The Muslim states dotted over the Middle Last, Arabia, north
Africa and elsewhere were by now in no sense theocracies. The
original Muslim state under the Prophet could have been consider-
ed a theocracy, the rule of the companions could pass as such

9



10 THE RELIGIOUS POLICY OF THE MUGHAL EMPERORS

somehow. But when Islam emerged out of its formative period, the
states presided over by Muslim rulers could no longer be considered
theocracics. No infallible religious head was recognized now;
Islam never had an organized consecrated church charged with
the official interpretation of the law : as such the states had never
bowed to an outside authority or yielded any part of its authority
to a rival contender. Islam put the burden of proselytization as
much on lay shoulders as on any religious agency. The ruler, like
his Muslim subjects, was expected to actas an agent of Islam, only
much more so and thus contribute to the spread of Islam and to
the maintenance and spread of Muslim ways of life.% He very much
did so usually after the first conqyest of a Hindu territory or after
suppressing a recbellion. But there was no institution, religious or
political, nor any agency charged with the task of ‘‘overseeing’’
that they did so. No one as such had the authority to proclaim
aloud a king’s shortcomings or cgnsure him for the same.

While these changes had taken place outside India, the Arab
conquest of a part of Sind was followed by three remarkable depar-
tures from Muslim practices and law as developed elsewhere.
Apostasy wes a capital offence all over the Muslim world. But
when many of the Hindu and probably Buddhist converts to Islam
went back to their original religion, on the suggestion of his
deputy in Sind, the Khalifa ruled that such lapses in Sind were
not to be treated as a capital crime.” The number of those going
back to their original faith became at one time so large that the
““faithful’’ Arabs had to seck safety behind the walls of a fort.8

There was then the problem of the jizya. Muhammad-bin-Qasim
is said to have excused Brahmans from the payment of the jizya
probably because it was represented to him that they paid no tax.?
It does not seem probable that other classes undertook to pay an
additional levy on their behalf. As Hindu men of law they seemed
to have been excused, an exception which Firoz Shih Tughlaq
rightly deplored and put an end to.

The third exception may also have developed in Sind. Public
celebration of non-Muslim festivals and fairs was clsewhere prohibi-
ted. But the conquest of Sind was not followed by a conversion of
its people to Islam. The Muslim administrators seldom penetrated
into rural areas, nor to Hindu places of pilgrimage. Rather than
prohibit the public holding of such fairs and festivals, a pilgrimage
tax came to be levied on Hindu pilgrims visiting various places
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of pilgrimages.!?

The exceptions seem to have become the law of the Sultanate in
1206. Neither the Arabs in Sind nor the Ghaznavids in Punjab
and Multan were in a position to enforce the Muslin law of
apostasy in its entirety in the areas under their control. Even when
a grandson of Jai Pal, Nawasi Shah, renounced Islam and rebelled
in Multan where he had been installed as a ruler, he does not
seem to have been awarded capital punishment after his defeat
and discomfiture ; he was made a prisoner.!! The jizya and the
pilgrimage tax continued as evolved in Sind. The Muslim rulers
seem to have acknowledged that they had not much chance of
being able to convert the vgst bulk of their subjects to Islam by
force as they had sometimes been successful in doing so elsewhere.
They reconciled themselves to the inevitable, and hence these three
departures.

Between 1206 and 1526, elevem dynasties occupied the throne of
Delhi.?? Iltutmish, Jalal-ud-Din K}ilji, Nasir-ud-Din Khusra and
Bahlol Lodhi got rid of the last representatives of the preceding
ruling house by intrigue and violence rather than open revolt.
Ghias-ud-Din Tughlaq, Igbal Khin and Khizr Kh#n broke into
open revolt against the occupants of the throne and founded
dynasties of their own. Only Balban, Igbal Khan and Daulat
Khan succeeded in founding ncw dynasties without bloodshed.
Within a ruling housé®the same story is repeated. Of the thirty
three rulers of Delhi between 1206 and 1526, only three succeeded
to the throne peacefully’® and only 15 died a natural death.’®
Kingship does not seem to have recognized any kinship. A father,
an uncle, a brother and a sister were all a fair game in the sport
of attaining kingship.

Under such circumstances ‘‘royalty” failed to attract any mys-
tery or ‘“‘mystique”’. The Muslim law recognized no law of
succession. In theory an occupant of the throne was an elect of the
faithful.!® But as neither the method of election was laid down nor
the qualifications of the members of the college of electors if
any were defined,’® it was possible for every occupant of the
throne, after ascending it to have his elevation to the throne
confirmed by his adherents at the first public ceremony of his
reign. Firoz Shah’s accession to the throne well brings out the
hollowness of ‘“election” in settling succession. He is described as
having been elected to the throne in Sind where he was on the
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death of Muhammad-bin-Tughlay. The nobles at Delhi elected a
son of Muhammad-bin-Tughlaq to the throne and called upon
Firoz to swear allegiance to him. Firoz did not confound them
by telling them that he had been elected to the throne and was
therefore their king in law. His answer to their demand was to
set up an investigatory commission to determine whether the
boy king at Delhi was in fact Muhammad-bin-Tughlaq’s son. The
commission upheld I'iroz’s right to rule not because he had been
elected but because the alleged son of Mehammad was held to be
an imposter.17

It is sumetimes claimed that nomination by the relgnmg mon-
arch decided succession. Iltutmigh nominated Raziya as his
successor but she was casily put aside in favour of her more
convenient brother."™ Balban named Kaikhusru, his grandson, as
his successor, but Qaiqubad succeeded him. Firoz Shah is said to
have been nominated by Muhammad-bin-Tughlaq as his heir
and successor but so thin was this claim considered to be that
Firoz dared not act upon it when he heard of Muhammad
Tughlaq’s death.!’¥ Even when he had ascended the throne and
his authority ¢was challenged he thought it useless to claim that he
had acquired the throne by virtue of such nomination.? When
Sikandar Lodhi died, his territory was divided between Ibrahim
Lodhi and his.brothor Jalal-ud-Din Lodhi who was later on easily
pushed out from his part of the patrimony .2#

'The rulers of Delhi professed to rule on behalf of the Khalifa ;
they almost claimed to be his ““*Viceroys”. But this so called
sovereign of all the Muslim World never appointed any of these
“*Viceroys™ to hold sway in his name. All that happened was that
the name of the Khalifa was included in the Friday public prayers
and inscribed on the coins. The ¢letter of appointment” came
after a ruler had ascended the throne and in answer to a mission
carrying costly presents to the Khalifa. It was a recognition of an
accomplished fact rather than a factor contributing to the settle-
ment of the question of succession. The mockery of the Khalifa’s
nomination of a ruler and the recognition of the Khalifa as an

“*overlord” by a ruler of Delhi is well brought home to us by
the fact that though Al-Mustasim had been murdered in 1258,22
his name continued to appear on the Indian coins of the Sultanate
Lill 1296.23

Government was thus a personal acquisition. A ruler acquired
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the right to rule when he succeeded in driving out the occupant of
the throne and enjoyed it as long as he had the strength of arms to
do so. Contemporary attitude to royalty is well illustrated by what
happened in ‘Ald-ud-Din’s reign. Iq’at Khan openly proclaimed
that he had murdered *Ala-ud-Din and demanded that his generals
and administrators should recognize him as their ruler. They were
prepared to do so provided he could convince them that he had
actually murdered ‘Ala-ud-Din by producing his severed head.?
Amir Khusru, a most cugured Muslim in medieval times, not only
makes no reference to ‘Ala-ud-Din’s murder of his uncle Jalal-ud-
Din, but d8es not even hold it against him.2* Babur declares that
it was customary for a ruler of Pengal to ascend the throne by
murdering his predecessor;2® he could as well have said the same
without much exaggeration aBout the Sultanate at Delhi.

To what extent acquisition of power at Delhi was personal and
transcended even the charmed cir¢Je of Islam is brought home to us
in the reign of Nasir-ud-Din Khusri. Semx -contemporary accounts
seem to indicate that on ascending the throne he renounced Islam
and started ruling as a Hindu king of Delhi.?” Might had become
the rule of law in Delhi to such an extent that his rul® was quietly
accepted by the Muslim and Hindu chiefs and administrators and
even when Ghias-ud-Din Tughlaq defeated him and ordered him
to be beheaded, his captor dared not advance his apostasy or his
overturning Muslim institutions in Delhi as a cause for ordering
that he be beheaded ! Curiously the only thing that was said to
merit death was his ingratitude to his benefactor, but not king,
Qutb-ud-Din.2

The Muslim rulers of Delhi, were occasionally the playthings of
their courtiers. Shihab-ud-Din Khilji is said to have been placed
on the throne ““in mockery’’, to let the courtiers run the govern-
ment as best as they could.?"

As elsewhere, the early Muslim rulers of Delhi relied on their
own Muslim background in setting up political institutions. But as
we have said earlier and as had happened elsewhere as well, they
allowed expediency to have the better of the law without incurring
displeasure of their (Qazis much less of their Muslim subjects. Firoz
Shah imposed the jizye on the Brahmans ; he is said to have done it
on his own.?® If Sikandar Lodhi held the levy of pilgrimage tax
unlawful and prohibited the holding of religious fairs and festivals,
no mention is made of any one else prompting him to do s0.3! The
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practices of their predecessors which Firoz and Sikandar condemned
never became a target of attack during the rule of those rulers who
were so lacking in conformity to Muslim law. But ‘Ala-ud-Din’s
reign brings out the lack of dependence of the Muslim rulers on
Muslim law most clearly. He is said to have become anxious to
Jearn how his methods of administration looked in the light of the
Muslim law. He started explaining them to Qazi Mughis-ud-Din
and enquired how each of them fared ; the Qazi declared that all
these were unlawful; ‘Ala-ud-Din was in agrage. The Qazi trembled
but meekly submitted that he had only answered an academic
question ; he had not condemned the king’s practice$ ; the Sulian
was free to govern his kingdom as.he thought best.32 Despite this
denunciation of his administration as contrary to the Muslim law,
devout Muslims like Barni** and An'ir Khusri® speak of ‘Ala-ud-
Din as the ‘‘shadow of God on carth” and presumably on that
account, above the law ! Some rylers would not, even when pressed
by interested parties, enforce the Muslim law.3% Balban seems to
have known that according to that law no Hindu should be
allowed to practise his religious rites and mode of worship ; he did
nothing to enforce the law.?® Jalal-ud-Din Khilji openly regretted
his inability to live upto the law.?” Of course certain rulers are
highly praised by contemporary chroniclers for their conformity to
Muslim law. It is said of Firoz that he never did anything that
was declared unlawful by his theological @dvisers.?® But when we
examine the history of his reign we find that this involved only
three changes in the administrative practices; two of them were
illusory. He is said to have remitted certain cesses that were
declared unlawful, thus sacrificing some 30 lakhs of tankahs in
revenue.? The remission took place in the twenty-seventh year of
his reign. He is further said to have been content with only 1/5
of the plunder which fell into the hands of his soldiers.%® The fact
that after the promulgation of this “law’’, he led few successful
campaigns gives it at best an academic value. The imposition of
the jizya tells the same story. At first the Brahmans themselves
were required to pay it. Then in theory other classes were supposed
to have undertaken to pay it on their behalf. But instead of this
raising the rate of taxation, we find him lowering the rate to a
general imposition at half the minimum rate prevailing before this
imposition.€! He is further said to have prohibited Muslim women
and children from visiting the tombs of the saints and Hindu
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temples.*? Sikandar Lodhi has been credited with following the
law by some of his chronicler to such an extent that Nizam-ud-
Din finds those accounts hard to believe. He is willing to assert
however that he destroyed all Hindu temples, released offenders
if they embraced Islam, admonished a Muslim officer showing
consideration to a Hindu and prohibited pilgrimage to sacred
places.

Muslim rulers in medieval India may have Dbeen anxious to
make their Muslim subjectg conform to the Muslim way of life and
enforce the Muslim civil law on Muslims. But it is interesting to
notice that %hen ‘Ali-ud-Din invited Shams-ud-Din, a great
Muslim jurist of Egypt to India, $he Qazi accepted the invitation,
came as far as Lahore and then turned back probably because he
found that Qazis were not free*to perform their function according
to law in India.?® Muslim personal law as applied to converts from
Hinduism stood modified by local and tribal practices and it is
doubtful whether converts at least fmm the higher castes gave up
their recourse to local Panchavats in favour of Qazis’ courts at least
in the rural areas. Rajput converts to Islam continued to be
reckoned members of the sub-caste or the group from®hich they
had originally comne till 1947. This practice did not arise either
during the Mughal period or later on; it could have only origina-
ted when conversions had taken place long ago.

If Muslim converts probably followed their tribal or local
customs, the Hindus were certainly apt to do so ; the personal law
was a matter for the non-Muslims to settle on their own. It has
usually been said that village Panchayats settled whatever civil
litigation therc was among the villagers. Signs of these institutions
at work in northern India are scarce, if there are any at all. But
of the caste or the sub-caste Panchayats at work, we get some
signs." The village was certainly a community and an entity,
social and economic. Besides the lands owned by the individual
land owners, some land was owned by the village as a whole.
These seem to have vested in the village elders holding their place
on account of their status rather than to any type of election.
Individually or as a whole they may have settled question concern-
ing the civil disputes in the village, more as knowledgeable elders
than as judges sitting in judgment in the case. In some parts of
the country land may have been held by members of a community
—Bhayyachari villages for example. Here the village and caste
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Panchayats may have been identical. There are signs that even
criminal cases among the non-Muslims might have been decided
in the Panchayats unless a religious offence had occurred or one
of the parties happened to be Muslim. As in Muslim law a non-
Muslim could not be a witness in a case and as Hindus seem to
have been averse to making any statement on oath, at least in
Qazi’s courts, such cases would have been rare and when they
emerged, there was little hope for the party that happened to be
Hindu unless it could substantiate its case or enter upon defence
based on the evidence of Muslim eyewitness. The religious offences
included apostasy, blasphemy against Muslim ® institutions,*s
Hindus marrying Muslim women and bringing up their children as
Hindus, noisy public celebration of Hindu festivals in localities
where Muslim  sensitivity could De taken to be thus offended,
evasion of jizya and performance of pilgrimage without paying tax
or going on such pilgrimage at all under Sikandar Lodhi. It is
necessary to remember that Muslim rulers of India never tried to
ban private exercise of Hindu religious rites or even their public
exercise in areas where there were no Muslims. No attempt seems
to have been made to force a distinctive dress on the Hindus ;
presumably such an order was unnecessary ; for, Hindus did wear
a distinctive dress. Building of new temples and repairs to old
temples seem not to have attracted much attention even though
Fatih@t-i-Fuozshahi has it that the building of idols is not permitted
in the law of Muhammad. All that Firoz claims to have done is to
build mosques instead of temples.4® A similar claim is made on
behalf of Sikandar Lodhi. Converts may have been made by the
state from among the prisoners taken during a successful war ; this
alone would explain the conversion of Rajputs on a large scale in
several areas in the Punjab. But unlike Europe about the same
time, there seems to have little of heresy hunt or outright proscrip-
tion of other faiths. It seems to have heen accepted as a hard fact
that there was little chance of converting the bulk of Hindu
population to Islam by force. The state held back its hand except
in times of war. The need for enforcing conformity on Muslims
brought forth the offices of the Sadr-us-Sudiir and the Muhtsib.
The Sadr combined in his person the office of the royal chaplain,
the king’s spiritual guide, the best jurist in the state and only
occasionally that of a royal adviser. Our records have not pre-
served much information either about the office or its holders. But
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if what used to happen between the king and his Sadr in Firoz
Shah Tughlaq’s reign is a safe guide to early practices, it seems
that its holders were more venerated as the king’s spiritual guides,
not averse to materially capitalizing their position without appear-
ing to do so, than as office holders entitled to advise the king, much
less to control his action.®?” The Sadr did not preside over an
independent organization capable of defying the king occasionally.
The Qazis did not control as large an area of the lives of the
people as did members of the Church in Europe; nor did they
enjoy immunigy from state control which their counterparts did in
Christian Europe. All that our records mention of royal attempts
at enforcing conformity to Muslim law on Muslims is an order of
Firoz Tughlaq forbidding Muslisan women to pay visits to the tombs
of the Muslim saints. %

Slavery and hereditary jagirs made the government feudal in a
way. We are told that Firoz Tulhlaq had as many as 1,80,000
slaves.# They were certainly bondsmen but no legal disability
clung to them as to serfs and villeins in contemporary Europe.
They were supposed to be loyal to their masters, though not
necessarily to their memories. Their loyal masters were glad to
make full use of their talents, so much so that they were able to
supplant the representatives of their masters even on the throne
and to found or try to fou.nd ruling houses of their owne Qutb-ud-
Din, Balban, Nasir-ud-Din Khusri, among others, achieved that
eminence.

‘The Delhi Sultanate was one single instrument of government.
The ruler entrusted ‘‘parts” of his kingdom to “‘holders of terri-
tory” who undertook to pay him a round sum from the receipts of
the territory under his command % In his turn the Iqta-holder
gave land to others. Whatever may have been the practice earlier
or later, at least Ghias-ud-Din seemed to believe that whosoever
had been given a jagir had transmitted the right to it not only
to his sons or descendants but to his sons-in-law and even to his
slaves. He is said to have sought for such claimants and bestowed
Jagirs of their ancestors on them.5!

Hindus seem to have been usually excluded from high office.
But the thirty five rulers of these nine ruling houses usually con-
ferred high offices on their clansmen, their personal followers or
on those who might have helped them to rise to the dizzy heights
of the throne. Naturally this excluded not only Hindus but Hindu
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converts to Islam as well. Not one of these rulers except Nasir-ud-
Din Khusrii could be said to have any contacts with the Indian
converts to Islam. Tt is curious, however, to find orthodox Barni
lamenting that Muhammad Tughlaq bestowed office on persons
unworthy to hold such office,’® presumably Indian converts to
Islam. Such converts seem to have risen to eminence under Muba-
rak Khilji as well. Asa Hindu, Nasir-ud-Din Khusri employed
such of them at least of his own tribe as went back to Hinduism.
But to most Muslims a non-Muslim seemed incapable of being
trusted to hold a royal office. As the administration under the
Sultanate was not well organized there never were manv such
offices to go around. But the-Muslims were usually averse to
account-keeping, they did not trouble to understand the agrarian
system in India to be able to make good revenue servants. But
there was no legal bar against a Hindu holding a high office, so
that the last champion of the Pathan rule in India to challenge the
Mughal right to reconquer<India under Humayiin was Hemi, the
commander-in-chief cum prime minister of ‘Adal Shah Sari.

When a]l is said and done it is difficult to fit the state and
government under the Sultanate into any known category. It did
not form a theocracy as it exercised much less control over the lives
of a bulk of its subjects than did many a contemporary European
kingdom which we do not recognize as theocratic. It is not right
to call the Sultanate a “Muslim state” as Islamic law was never
considered to bind the rulers in the exercise of their authority.53
Some of the rulers did function as agents of Islam much more than
did the others, but this was due to the personal leaning of the
ruler rather than due to any institutions or political traditions.5
If a Firoz could bind himself to the law, an ‘Al3d-ud-Din could
consider himself well above it and be none the worse for it in the
eyes of even the most scholarly and the most orthodox of his
Muslim contemporaries. The government could not be called even
monarchical ; for we usually understand the term as the rule by a
dynasty with a defined law of succession. Whatever the status any
ruler may have claimed, regicide was never a sin it was usually
taken to be in contemporary Europe. The right to rule was a
personal right, acquire it how one will. The theory of election
seemed to have been used to cover attempts by the courtiers to
make a mockery of royalty by raising children in their teens to
office,* preferring a profligate Kaiqubad to the probably promising
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Kaikhusri. When one occupied the throne, his power was unlimit-
ed by any thing but his own sweet will. It made possible ‘Ala-ud-
Din’s attempt at a totalitarian control of the state as well as the
humility of a Bahlol®® or a Jalal-ud-Din®? who would not even sit
on a throne. It was a despotic personal rule all in a class by itself.
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Muslim theory’’ seems to be something different. It seems to conline itself to the
contemporary exposition of what certain writers thought should have been—and
were not—the principles governing the conduct of the Muslim rulers of India,
Mubarak Shah’s Shajra-i-Insah, Zia-ud-Din Barni’s Fatawa-i-Jakandari, and
Hamdani’s Qakhirat-ul- Muluk aie three extant works that shed some light on what
the orthodox religious scholars thought should be the organisation and function
of the state in a Dar-ul-Islam, a country where Islam prevailed. They composed
their works in the thirteenth and the fourteenth century ; the first when Aibak
had just established his authority in Delhi, the second in the region of Firoz
Shih Tughlaq; the third in Kashmir in the latter half of the fourteenth
century.

If Barni’s theory is our guide in the matter, the entire rule of the Muslim kings
was un-Islamic. He thus summarises the practices of the Muslim rulers in
India : “(If) the kings of Islain take for granted infidelity, and infidels, in return
for the land revenue and jizya. If they become content with extracting the jizya
and the land tax from Hindus taking for granted the Hindu ways of life. (If)
rulers allow the infidels to keep their temples, adorn their idols, and to make
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mesty during their festivals with beatings of drums, dhols, singing and dan-
cing’’.

Having done so, he pronounces his judgment by asking a question “If (the
kings of Islam do all this) how will infidelity and infidels be overthrown—the
purpose of the domination of Sultans of Islam since Islarn appeared...how
shall nfidelity be brought to an end? How will true faith pievail over other
religions if the kings of Islam permit the banners of infidelity to be openly dis-
plaved, idols to be openly observed as far as possible 2*

I according to Barm—who cites Shafi with apparent appioval—*‘the decree
for Hindus is either Islam or death’ and ““it is not lawful to accept jizya from
Hindus”?, not a single Muslim ruler of India livegl upto this ideal or even tried
to do so—neither his favourite Firoz Shah, nor the miracle worker Sikandar
Lodhi, nor even Autangzeb in  the Mughal period. Thus ‘the theory’ which
Barni seems to propound was never accepted even as an ideal or a goal by any
ruler of Delhi. As such it cannot be consedered to be a theory of Muslim rule in
India.

But what is even more significant 15 the ‘fact that Barni himself believes—
except in moments of excessive religious inspuation—that a king of Delhi need
not behave in entire accordance with his theory, ‘“The customs and traditions of
Ajam (Iran) are permtted in times & need’’ ! Further when he concedes that
the king is “vicegerent and shadow of God on earth” he seems to make him
repositony of a power which cannot be controlled by its very nature. It 1s the
kingship as such that 1s exalted, not kingship when exercised according to the
theoty he lays ¢own. It 15 wiong to say that he was interested in the use which a
ruler actually made of his power. 1lad such been the case, ‘Ala-ud-Din could
not have been descuibed bv him as ““the Shadow of God on earth’’. To Barni
any concessions to Hindus were beyond the law and not permissible. Yet when he
praisey Flroz alinost as a model Muslim ruler, Barni quietly ignores the fact that
Firoe was permitting to Hindus all that had beex held reprehensible in the
Fatawa-1-Jahandar1.

It we compare the theory propounded in his academic wortk and the value-
judgments which he uses in s history of Mushm rulers of India, it would not be
wrong to say that the ‘“theoiy’ propoanded by Barni was only an “intellectual
pastime’” wcapable of being applied 1o the facts of the contemporary Muslim
world.

Arother school goes to the uther extreme. Because Barni entertained certain
ideas about kingship, he—and other writers—invented facts about certain rulers
so that he could prove that thev were great Muslim kings. The extracts given
above from the Fatawa-i- Jahandari easily dispose of this specious argument.
Barni notes that jizya was levied and in return some protection was granted to
Hindus. But this was reprehensible in his eyes. Naturally he could not have
said that Muslim kings levied jizya when it was not so in fact for the purpose of
proving how great they were as Mushm kings. He could not have invented what
he records as measures taken by *Ald-ud-Din against the Hindus. ‘Ala-ud-Din
was not claiming to act according to the law but outside 1t.

As noted in the text, certain general statements made by some of the contem-
porary historians may have to be rejected either because they themselves cite
cases which piove that the general statements were wrong—as when we are to pl
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that Firoz killed no Muslim in his reign—or because other evidence is available
which throws doubt on the statements, as when Tabagat-i- Akbari claims that
Sikandar destroyed all the temples of the Hindus. But we have no reason to
reject our authorities when they specifically mention that Sikandar destroyed
certain temples on specified dates.

8 Barni, 382.

5 Wagqi’at-i-Mushtaqgi, 9, 10; Tartkh-i-Daidt in Elliot and Dowson, 1V, 436, 437;
Firishta, I, 179,

5? Barni, 178, 179.



CHAPTER TI
BABUR AND HUMAYUN

Basur inherited his religious policy from the Lodis. Sikandar
Lodi’s fanaticism must have been still remembered by some of the
oflicials who continued to serve when Babur came into power.
Babur was not a great administrator. He was content to govern
India in the orthodox fashion. He pfojected no great changes in
the government of the country except the design pf a royal road
from Agra to Kabul. But the Hindus, he met with, occupied no
humble position. Rana Sanga,ca Hindu, led a host wherein even
Muslim armies were present unger disaffected Pathan chiefs. It
was Babur’s success at the battle of Khanava against Rana Sanga
that enabled him to remain in India as her ruler. These two factors
seemn to have governed his religious policy. Babur, the born fighter
against heavy odds, knew he was at a great crisis in his life on the
eve of his battle against Rana Sanga. In order to conform strictly
to the Muslim law he absolved Muslims from paying stamp duties
thus confining the tax to Hindus alone.! He thus not only con-
tinued, but increased, the distinction between his Hindu and
Muslim subjects in the matter of their financial burdens. One of
his officers,, Hindu Beg, is said to have converted a Hindu temple
at Sambhal into a mosque.? His Sadr; Shaikh Zain, demolished
many Hindu temples at Chanderi when he occupied it.3 By Babur’s
orders, Mir Baqu destroyed the temple at Ayudhya commemorating
Rama’s birth place and built a mosque in its place in 1528-29.4 He
destroyed Jain idols at Urva near Gwalior.® There is no reason to
believe that he did anything to relax the harshness of the religious
policy which he found prevailing.

Some time back a document, alleged to be Babur’s will was
brought to the notice of scholars by the Government of Bhopal
(Central India).® It was exhibited at one of the meetings of the
Indian Historical Records Commission. But all attempts to examine
the original document were frustrated by the refusal of the then
ruler of Bhopal to show the document. The National Archives of
India has been able to secure a photostat copy of “the original”.
Even a cursory study of the document is enough to prove that
it is a forgery and a clumsy forgery at that. The spelling mistakes

24
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that disfigure the document could not have been made by a royal
scribe, however ignorant. Even ‘the royal seal’ affixed to the
document misspels such a well known word as Ghazi; curiously the
word is similarly misspelt in the document itsell. The facts stated
in the secret testament are also wrong. The document is dated
21 January, 1530. But it states that ‘God bestowed the Badshahi on
Humayan’; this while Babur was still alive. In January, 1530
Babur was in good health and had no reason to make a last
testament. Humayan was no doubt in Badakshan, but could have
been easily recalled. Hﬁmﬁyl‘m had been writing to Babur for
some time past that he was thinking of retiring from the affairs of
this world. To a prince in a mood for retirement a last testament
on governing India could scdtcely have been addressed. The
tailpiece of the document sapplies the most damaging argument
against its being genuine. After having been advised to show
tolerance towards Hindus, Humayin is told now to keep in view
the deeds of Amir Timur so thaf ‘administrative affairs be streng-
thened’. This advice cannot be rectnciled with the liberal policy
recommended earlier.

Humayun

Babur’s son Humaytn had not much chance of developing any
distinct religious policy of his own. He followed th& path of least
resistance, the systemn alrcady in vogue. We have no information
whether or not he re-imposed on the Muslims the stamp duty
abolished by his father. Probably he did. His religious outlook is
well exemplified in his behaviour when he set out against Bahadur
Shah. He would not attack Bahadur Shah as long as he was busy
against the Rana of Chitor. Humaytn sacrificed his own chances
of an easy success against Bahadur Shah rather than interfere in
his chances of earning religious merit by defeating an infidel.? But
Humayun lived to introduce a partially modilied religious policy.
Bairam Khan was the most brilliant of his officers who followed him
into Persia and back into India. But he was a Shi‘a. As we shall
see later, to the orthodox Sunni heresy was almost as great a
crime as infidelity. But Bairam Kbhan’s faithful services naturally
led to a modification of the attitude of the state towards the Shi‘as.
Humayiin’s stay in Persia also obliged him to show at least some
outward respect to Shi‘a practices.® Thus Humayiin tolerated
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heresy to a greater extent than did his predecessor. One of his
Sadr-us-Sadiirs was reputed to be heretic.?

Humayiin made a grant of 300 acres of land in Mirzapur district
in the Uttar Pradesh for the maintenance of Jangamvadi Math of

Banaras.1?

Sher Shah and the Hindus

But we must go back a little and study the religious policy of
Sher Shah Suri and his successors who'supplanted Humayin for
sixteen long years in the government of India. Shaer Shah was a
great ruler : undoubtedly the greatest Muslim ruler before Akbar.
We can understand, therefore, the anxiety of his biographer to
credit him with a religious policy which he never dreamt of pursu-
ing. He could not have seen the folly of putting Hinduism under a ban,
as his biographer fondly imagines,!! without abolishing the Jizya,
the pilgrimage tax and variou$ other signs of the religious hege-
mony of the faithful. If Mitslim chroniclers do not praise him for
his religious fanaticism as they do ‘Ala-ud-Din, Feroz Shah, or
Sikandar Ledi, they simply biing him to the level of the general
run of Muslim rulers who had been governing India before his
time. The only positive evidence in his favour is the presence of a
Hindu commander of doubtful standing and the provision for
Hindus in tht post-houses which he established. The first does not
prove much, as Hindu commanders were found even in the army
of Mahmud Ghazni to whom nobody could attribute a liberal
religious policy. The second brings us to the question of the nature
of these rest-houses. They were essentially a part of a working postal
system. The postal runners might well have been Hindus for whom
provision was necessary in these rest-houses. There is a separate
caste of Hindus which even today works as carriers. It is doubtful
whether Muslims could have been found willing enough to under-
take this humble work. Thus the provision for the Hindus at the
rest-houses was in the nature of a provision for a class of state servants.
Hindu caste rules would not admit of the arrangements described
being utilized by high caste Hindus and the places seem clearly to
have been utilized, if at all, by Hindus of a lower caste, most
probably public servants.

It is wrong to say that Sher Shah did not destroy a temple or
break an image. His conquest and occupation of Jodhpur was
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followed by the conversion of the Hindu temple in the fort into a
mosque.1? The Tartkh-i-Daud? ascribes his attack on Maldev, Raja
of Jodhpur, partly to his religious bigotry and a desire to convert
the temples of the Hindus into mosques.'® His treachery towards
Piran Mall was not, as Qanungo tries to assert,' the result of a
fanatic religious leader forcing his opinions upon an unwilling king.
It had been planned by Sher Shah beforehand, discussed by him
with his officers and was deliberately done to earn religious merit by
exterminating this arch-infidel. Sher Shah said prayers of thanks
after this ‘religious’ deed. No amount of mere rhetoric can enable
us to get ovgr the accounts of the expedition, especially when
we find Sher Shah, who got ill on the eve of the battle, inviting
his officers and confiding to then that ever since his accession he
had been anxious, in the cause of his religion, to defeat Paran Mall.
All accounts give this expedition a religious significance which no
argument can destroy.!®

Sher Shah was only a product of lfis own age as far as his religious
policy was concerned. Like Feroz Sh&h before him, he combined
administrative zeal with religious intolerance. His place in history
does not depend upon his initiating a policy of religioys toleration
or neutrality. He had no more to do with founding a united nation
in India, which is yet in the making, than any other successful
ruler before him 16

His successor, Salim .Shﬁh, brought the state under complete
subjection to the Mullas. His relations with Shah Muhamnad, a
Muslim theologian whom he treated just as Charles X in a later
age in France treated the Papal nuncio, prove his subordination to
religious leaders. The civil war that followed Sikandar Shah’s
accession gave Hemi, a mere Hindu shopkeeper, the chance to
become ‘Adil Shah’s coinmander-in-chief and prime minister, thus
breaking the religious tradition of intolerance.

This was the system Akbar inherited when he came to the throne
in 1556.

NOTES

! Tizak-i-Baburt, 11, 281,
2 Archaeological Survey Report, X11, 26-27.
8 Tartkh-i-Baburi, (MS.), 145.
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4 Cf. the inscription on the mosque as reproduced in Bannerjee’s article
Bibur and Hindus (Journal of the U.P. Historical Society, 1936, Allahabad).

8 Memoirs of Babur, 11, 340.

¢ The Twentieth Century, Allahabad, published a photographic reproduction
of this document in its issuc for January, 1936. See appendix reproducing the
reading of the photographic reproduction on page 29.

? Firishta, 1, 328.

8 Firishta, I, 362. Cf. Firishta, I, 372, where it is related that Kamran had
doubts about Humayiin’s orthodoxy.

Y Badayuni, I, 392.

10 The Math has the original Farman in its pogsession even today.

11 Qanugo, 417.

12 Local tradition in Jodhpur. Sher Shah’s mosque is still thege.

18 Tarikh-i- Daudi, 236.

14 Sher Shah, 293-96. .

1 Tarikh-i-Daudr, 229-32. C'f. Abbas, 132-33, Yadgar, 754, 83a-85a.

' Cf. Sri Ram Sharma, Sher Shah’s Admiflistrative System in his Mughal Govern-
ment and Administration. For the cause of historical scholarship Prof. Qunungo
in the second edition of his work published under the title, *“Sher Shah and
His Times,” has given up all their talt claims on behalf of Sher Shah.
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I am thankful to the National Archives for a photostat copy in its

possession. Dr. Tirnusi helped me in deciphering the text and also
confirm the evaluation of this document I had made in the first

edition of my Religious Policy of the Mughal Emperors in 1940. I am
grateful to him and to the Director for the facilities provided in

this connection.
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CHAPTER 1II
AKBAR AND THE FOUNDATION OF A NEW ORDER
His Accession

AkBAR’s reign forms the dividing line bctwcen the old and the new
methods of government which he was to ' make so successful. When
he succeeded his father in 1556, he was only thirteene The govern-
ment of the country was administered on his behalf by Bairam
Khan. In 1560 Bairam Khan wad ousted and a petticoat govern-
ment established under the auspises of Maham Anaga. By 1562,
however, Akbar was able to assert himself and assume the supreme
direction of affairs. From 1562 to 1605 he was his own master
consulting whomsoever he liked but shaping his policy mostly
according to his own lights. *These years saw fundamental changes
in the policy of government and enabled Akbar to leave behind
him a namg which entitles him to a high place among the foremost
rulers of mankind

The Contemporary Atmosphere
* L)

When his reign began, it gave no signs of the opening of a new
era in the religious policy of the Mughal emperors. Almost his first
act of state was to ecarn religious merit and the title of Ghazi
(slayer of infidels) by striking at the disarmed and captive Hemu
after his defeat at the second battle of Panipat. Akbar was not
asked to whet his sword on Hemu because he was a rebel, but
because he was a Hindu. He was to perform not the task of the
official executioner, but that of a victorious soldier of Islam.
Abu’l Fazl would have us believe that the boy Akbar was wiser
than his years and refused to strike a defenceless enemy.! But
most other writers are agreed that he struck at Hemu and earned
the title of the Ghazi thereby.?

This was not an isolated instance of popular feelings. The spirit
of the age sanctioned such and even worse practices. Mubarak, a
scholar of no mean repute, was persecuted even though he was a
Muslim, for holding rather unorthodox views.> Mir Habshi was
executed for the oflence of being a Shi‘a ;* Khizar Khan met his
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death on a charge of blasphemy;? there were others as well who
shared a similar fate.® As Badayuni tells us, it was customary ‘to
search out and kill heretics’, let alone non-Muslims.? The popular
attitude towards heretics and non-Muslims can be well understood
by several incidents of Akbar’s reign itself. In 1569-70 (977 A.1.)
Mirza Mugim and Mir Ya-qub were executed for their religious
opinions.® Hemu’s father, when captured, was oflered his life il he
turned Muslim. Even in 1588 when the murderer of a Shi‘a was
executed, the people of L&hore showed their religious sentiments
by desecrating the tomb of his victim.* Feelings towards the Hindus
could not be restrained—'Abdun Nabi exccuted a Brahman for
blasphemy on the complaint of a¢Q az1.2° Husain Khan, the gover-
nor of Lahore who died in 157576 (983 a.n.), made his government
famous by ordering that the Hindus should stick patches ol different
colours on their shoulders, or at the edge of their sleeves, so that
no Muslim might be put to the indignity of showing them honour
by mistake. Nor did he allow Hindus to saddle their horses but
insisted that they use packsaddles when riding.!* The Akbar Nama,
the Ain-i-Akbari and Badayam are all agreed that pgior to 1593,
some Hindus had been converted o Islam forcibly.’> When Todar
Mal was appointed Finance Minister, Akbar had to defend this
appointment of a Hindu to such a high office by reminding his
Muslim critics that they were all utilizing the services of Hindu
accountants in their own houscholds.!®> When Man Singh was
appointed the leader of the expedition against Mahaiana Pratap,
the appointment caused some resentment in the Muslim military
circles.!* Badayuniaccompanied Man Singh in this expedition. On
the battle-field he failed to distinguish between the Imperial Rajputs
and those led by Maharana Pratap. He consulted a Muslim friend
nearby who told him that he neced not worry. He should shoot
indiscriminately ; whosoever would be killed would mean one
Rajput less and hence Islam would gain.!> In 1581 some Portuguese
captives at Surat were offered their lives if they would turn
Muslims.'* When Kangra was invaded in 1572-73 (980 A.H.) even
though Birbal accompanied the expedition as a joint commander,
the umbrella of the goddess was riddled with arrows, 200 cows were
killed and Muslim soldiers threw their shoes full of blood at the
walls and the doors of the temple.!” Salim, at one time, intended
demolishing some of the Hindu temples at Banaras but desisted
therefrom on Man Singh’sintervention.’® A Mughal officer, Bayazid,
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converted a Hindu temple of Banaras into a Muslim school.?® Some
Jain idols are said to have been broken in Gujarat, though Akbar
later on sent a Farman to the governor asking him to protect the
Jain temples from further injury. A cartload of idols was removed
from the temples by a Mughal officer and was yielded up to a Jain
on payment of money some time after 1578.2°

Such seem to have been—and continued to be—the popular
prejudices against the Hindus.

[ 4

Akbar’s Heritage

Akbar’s task was, thercfore,not an easy one. He had to formulate
his religious policy in this atmosphere of mistrust and suspicion.
There whould have been nothing easier than to continue the age-
long traditions and govern as most of his predecessors had governed
in India. But it seems that the problem as Akbar saw it was com-
plicated. It is true that most of the Muslimn kings in India had
governed as outsiders but their fate left an interesting lesson behind
it. Their ocqupation and government of India seemed to have been
superficial. Dynasties had risen and crumbled to the ground with a
suspicious case. During the last three centuries, the Slaves, the
Khiljis, the Tughlaqs, the Sayyids, the Lodis, the Mughals and the
Suiis had had their turn. The average life of these dynasties had
been fifty years. Akbar’s father, Humayun, had been expelled from
India casily enough. It seemed that to the Hindu population the
names of their Muslim rulers, their places of origin, or their sub-
castes did not matter. To them all were foreigners, non-Hindus and
unholy. They were not interested in the changes of dynasty. These
facts stared Akbar in the face. Unlike his predecessors, he possessed
an unusual amount of imagination and initiative. They had been
content to govern as of old, because they knew no better and were
content to tread the beaten path. Akbar, like his grandfather
Babur—but in a different field—loved adventure and was prepared
to plunge into new experiments in government. Besides, he posses-
sed an intensely religious nature and a profoundly inquisitive mind.
This combination prevented his becoming a fanatic. Fortune
favoured him in rather an unusual manner. His first Prime Minister
and regent, Bairam Khan was a Shi‘a and, therefore, to a majority
of Muslims in India, a heretic. He appointed ‘Abdul Latif his tutor,
who was so liberal in his views that among Sunnis he acquired the
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reputation of being a Shi‘a (a heretic), and among Shi‘as that of
being a Sunni and, therefore, again, a heretic.* Bairam Khan
further used his power as regent to appoint Shaikh Gadai, a Shi‘a,
as the Sadr-us-Sadir of the empire.? Humaytn in his own days,
as the emperor of India, had been suspected of being a Shi‘a?® and,
like Babur, he had bought Persian aid with an outward show of
respect for Shi‘a practices and a promise to encourage the Shi‘a
religion in India.2® All this weakened the outer bulwarks of the
orthodox Sunnism in India and gave Akbar a starting point for his
experiments. His marriages with Hindu princesses further contri-
buted to the®liberalizing process. Before his time, such marriages
had taken place.?® But Akbar improved upon the earlier practice
by allowing his Hindu spouses to perform their religious rites in the
palace.?® This had its effect tpon his religious attitude to his
people. If idol worship was tolerated in the palace, it would have
looked rather unreasonable to prghibit it outside. Akbar, thus,
came to be surrounded by Hindu inﬂ.uences at home which must
have worn away the natural repugnance of a Muslim for Hindu
practices.

Akbar’s inquisitiveness also came to his help. He desifed not only
to profess and practise the faith of his forefathers, but to understand
it as well. With this end in view, he established his ‘House of Wor-
ship’ and started religious discussion there. Here came .theologians,
scholars learned in lawp Sufis of all grades and conditions and his
officers. When the discussions once started, it was discovered that
orthodoxy was divided against itsell. Dillerences of opinion ap-
peared, not only on questions of detail but of fundamentals as
well.#” Discussion on the number of wives a Muslim could lawfully
marry went deeper and stirred up trouble over the question of the
legality of the Nikah and Mutah marriages.?® When Jalal-ud-Din
was appointed to write a commentary on the Qur'an it was dis-
covered that the work could not proceed any further on account of
the differences of opinion on many important matters.?* One
pronounced a thing lawful, another would pronounce the very same
thing unlawful.3® But more disconcerting than this difference of
opinion was the intolerance for each other’s views exhibited by the
Mullas when they happened to differ. At the very outset, as the
emperor sat listening to their discussion ‘a horrid noise and con-
fusion arose’. The emperor was very much upset and commissioned
Badayuni to report to him such disputants as talked nonsense



34 THE RELIGIOUS POLICY OF THE MUGHAL EMPERORS

and could not behave themselves. Badayuni in an ‘aside’ declared
that this would empty the house of all its members.®* Haji Ibrahim
Sirhindi declared that wearing of yellow and red-coloured clothes
was lawful. Sayvid Muhammad, the chief Qazi, could not tolerate
the expression of this heretic view and abused Ibrahim roundly
in the imperial presence.?? ‘They would call one another fool and
heretic.” Their personal bickerings necessarily detracted much
from their claims to infallibility. They did not even leave the
ancient commentators alone. In order te support their arguments
they quoted from ancient authorities and proved that there existed
as great a difference of opinion among them as among their modern
representatives. 33

The fall of the mulladom was hastened by its pretentiousness as
well. ‘Abdun Nabi, the Sadr-us-ba‘lur, would not pay heed to even
the greatest among the imperial officials. The emperor used to
handle his shoes to make it easigr for the Shaikh to put them on.34
The combination of (,cclcsmsm.al office with unlimited patronage
also brought forth its nemesis. The Sadr-us-Sadirs were supposed
to be the highest religious dignitaries in the empire. Left to -
themselves,® the Sadrs might have proved patterns of saintly
life. But to their office was attached, among other things, the dis-
tribution of royal charities. This exposed the holders of the office
to temptation. Patronage provided opportunities for corruption
and left little room for saintliness of life. The dishonest and corrupt
working of the eccclesiastical department under ‘Abdun Nabi
became a disgrace to the state.% Minor dignitaries were no better,
Mukhdum-ul-Mulk, another leader of the orthodox party, invented
and pursued a very disingenuous method of defrauding the ex-
chequer.? Haji Ibrahim Sirhindi, provincial Sadr of Gujarat, was
indicted for bribery and dismissed.?” Qazi Jalal-ud-Din of Multan
forged a Royal order for half a million tankas.3® These fraudulent
acts made the holders of these offices unpopular. ‘Abdun Nabi
was strangled to death in his bed in a.p. 1584 (992 A.nu.).%®
Mukbdum-ul-Mulk died possessed of a princely fortune. Such
representatives of orthodoxy naturally failed to impress the emperor.
Under the circumstances they failed to make good their claim to
exclusive protection, much less to a right to persecute rival groups.
This might, however, have never been noticed but for the fact that
in Mubarak, Abu’l Fazl, and Faizi, Akbar found three kindred
spirits able to meet the scholars on their own grounds and give
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them as good as, if not better than, they received. They had been
victims of the spirit of vindictiveness and persecution which was so
common in those davs. When, at last they obtained royal protec-
tion, their royal patron proved to be as liberal as themselves. But
let us not forget that though they might have encouraged Akbar
on his path, they did not choose for him, Akbar had already
made up this mind and made a start before they weie allowed to
be received at court. Their reception was the effect of a liberal
policy already decided upen, rather than its cause.

The religious ferment through which India was passing at that
time also mdde its contribution to the final evolution of Akbar’s
religious policy. Hindu India wag at that time astir with life; the
cult of devotion to a personal god had caught the imagination of
some chosen spirits who were m'aking it popular. The religious ideas
of the people were in a melting pot. The leaders of the Bhakti
movement werc busy creating a saintly brotherhood in which
weavers, butchers, cultivators and .shopkeepvrs were rubbing
shoulders with the high caste leaders of Vaishnava thought.40 It
was only in such an atmosphere that Hindu teachers could be found
willing enough to initate the emperor into the mysteri®s of Hindu
thought. A hidebound orthodoxy could not have tolerated this
propagation of Hindu views to an outsider even though he was an
emperor. Akbar’s marriages with Hindu princesses and his relations
with the Hindu r3jas @rovided the means for bringing Hindu
teachers of all shades of opinion to the religious discussions in the
imperial presence. These meetings were thrown open to the adherents
of other religions as well. Akbar’s relations with the State of Bikaner
procured for him the services of Karm Chand who had once served
as a minister at the court of Bikaner. He was a Jain and through
bim were introduced to the court such eminent Jain scholars as
Man Singh and Jai Chand Suri.** The presence of the Portuguese
on the western coast enabled the emperor to request for and receive
at his court three representatives of their religion.4® The Parsis were
also invited.*® The discussions in the ‘Ibadat Khana had their
immediate influence outside as well. When the Hindus could dispute
with impunity with the Muslim scholars nice points of their respec-
tive theologies in the palace, some sort of freedom of views was
naturally secured outside its walls as well.

All these things played a part in shaping Akbar’s religious policy.
But it was his mind that gave definite shape to the policy of tolerance
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to the several religions in his kingdom. Many of these factors, if
they tended to create a liberal atmosphere were themselves in their
turn created by Akbar’s natural liberalism and political far-sighted-
ness. It has been maintained, sometimes by way of reproach that
Akbar’s religious policy was due to political rather than religious
reasons. Even il that were true, it would not detract much from
his greatness. As we shall soon see, Akbar’s great achievement lay
in liberating the state from its domination by the mullas. Even
if for the toleration he granted to the vagt majority of his subjects,
he found sanctions outside orthodox Islam, it was not his fault.
But this is far from being the case. Akbar’s religious policy was
intimately connected with his pwn religious views. It was the
realization of the fact that ‘the Truth is an inhabitant of every
place’®® that finally completed the process, which might have been
begun earlier by Akbar’s political sagacity.

, The Jizya

Let us now study what Akbar’s religious policy was. The greatest
achievemerft of Akbar in this field was the abolition of the hateful
Jizya.4® As a tax the Jizya was bad enough, it was retrogressive in
its demand and its incidence on income was great.4® But it was
hated more as a sign and emblem of inferiority. It implied a dec-
laration that the Muslim rulers of India ‘were still her conquerors,
holding the inhabitants down by sheer force. It proclaimed the
superiority of Islam over Hinduism in too brazen a fashion.4” Every
other aspect of the religious policy of Muslim emperors of India was
founded upon the imposition of this tax. Thus its abolition in 1564
was a turning point in the history of the Muslim rule in India. As
long as the Jizya was levied, the Muslims were the only true citizens
in the Muslim state. Hindus were subjects who acquired certain
rights as a result of their undertaking to pay the Jizya to their con-
querors. With its abolition, Akbar created a common citizenship for
all his subjects, Hindus and Muslims alike. It may be added here
that Jizya was abolished years before Abu’l Fazl and Faizi were
introduced to the emperor.

Public Worship

Akbar further removed all restrictions upon the public religious
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worship by non-Muslims. The question of the pilgrimage tax levied
on the Hindus was brought home to Akbar when he lay encamped
at Mathura in 1563 at the time of a Hindu festival. It irked him
to discover that his State was making money out of the religious
obligations of the vast majority of his subjects. Forthwith orders
were issued to stop the collection of the tax.®® Akbar further re-
moved all restrictions on the building of places of public worship
as well.#® This led to the building of numerous public temples in the
famous places of Hindu pégrimage. The rajas made most of their
opportunities and built temples dedicated to their favourite gods.
Man Singh built a temple at Brindaban at a cost of half a million
rupees and another at Banarasg A cultured Muslim traveller des-
cribing some of these temples in his travel diary compiled early in
the reign of Jahangir was so pleased with the beauty of their
structure that he wished they had heen built in the service of Islam
rather than Hinduism.® A Chrigtian church was built at Agra,
another at Lahore,® while permission $o build churches at Cambay
and Thatta®? was also sought and given. Several Jain temples seem
to have been built at Satrunjaya and Ujjain.’¥ Local tradition
credits Akbar with the presentation of a golden umbfella to the
shrine of the fire goddess of Jwala Mukhi in the modern district
of Kangra in the Himachal Pradesh®%. Bhavani’s temple below the
Kangra fort which had been desecrated by the imperigl soldiers in
1572-73 and the idol carfied away was allowed to be repaired and
the idol restored to its place of honour. It seems to have been
given out that the Mughals had thrown the idol in the river
nearby. A search for it was made in the river bed and the idol was
‘discovered’ and duly installed at the temple. Possibly a gold umbrella
of the goddess was put up at that time.3® Akbar allowed the
Hindus of Thanesar to rebuild the temple in the sacred tank at
Kurushetra which had been demolished earlier by Muslim zealots
who had built a mosque at the site.5¢ Similarly he had the temple
at Achal Makani near Batala rebuilt after the Muslim Faqirs had
demolished it during a fight with the Sanyasis there.5

Cultural Contacts
The permission to build temples and churches implied toleration

of public worship after the Hindu and the Christian fashion.%®
Combined with the abolition of the pilgrimage tax, it made it pos-
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sible for the followers of all religions to worship their gods in their
own way. But Akbar’s gcnerosity and justice did not stop here. He
had destroyed the prevalent myth that the public celebration of
the Hindu worship was a profanation to Muslim ears and eyes.
There was another fiction almost of the same type. The study of the
religious books of other religions was, to the average Muslim of the
timmes, a sheer waste of time, if not worse. lHe was content with his
own religion and had no use for anything clse. The Hindus, on
their side, were not willing to let othereprying eyes look into their
religious books.’® Akbar tried to break through these barriers which
were keeping the two communities apart. He organizéd a translation
department which, among other, things, was entrusted with the
task of translating the religious books of the Hindus into Persian.
Sanskrit work had been translated into Persian and Arabic before,
but these had been mostly secular. Akbar now ordered that the
Atharva Veda, the Mahabharata, the Hartvamsa and the Ramayana
be translated into Persian, Most of these translations were com-
pleted enriching Persian literature.® It is diflicult to be sure . what
work it was that was translated as the .dtharva Veda. No MS
of this trahslation has been traced anywherc yet. Badayuni
tells us that several of its precepts resemble the laws of Islam.
He cites a passage which declares that no one will be saved unless
he vecites g text in it which repeats the sound several times.
Badayuni in his zeal held that it resembled the Muslim declaration
of faith. Badayuni tells us that he found several passages which his
Brahman (now a convert to Islam) adviser did not understand.
This Brahman, it is said, hecame a Muslim because he found in
the Athaiva Veda many passages which were contrary to current
Hindu beliefs .82

Conversions to other Religions

Under earlier kings conversious to other faiths from Islam were
not allowed. Such apostates paid with their lives for their ‘falling off
from grace’. Akbar began experimenting in this field modestly.
In 1562, he struck at the barbarous custom of making slaves of
prisoners of war.®? In the hands of their Muslim masters, such slaves
used to be converted to Islam. Akbar’s order therefore put a stop
to a very common source of adding to the Hlock of the faithful.
The author of Tazkir-at-ul Maluk, mentions that while he was
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travelling from Agra to Gujarat, one of his companions was
punished for his ‘possessing’ a slave.® Not content with this,
Akbar issued orders permitting the Hindus to reconvert to their
faith such Hindus as had been forcibly compelled to accept Islam
earlier.% It is difficult to judge precisely the effects of this order.
Contemporary accounts are silent as to the number of Hindus who
went back to their faith as a result of this permission. Surely it
could not have kee#t an idle gesture.

In 1603, a Farman was jssued permitting the Christians to make
willing converts.® Mulla Shah Ahmad, a Shi‘a, is known to have
made some cduverts to his way of thinking.%

These orders did not put an end to forcible conversion everywhere.
At Surat, we have already noticed®” some Christian prisoners of
war wete asked to become Muslims and on their refusal were exe-
cuted. A Portuguese was forcibly converted to Islam in 1604.%8
It can however be safely assumgd, that the active persecution of
the Hindus and the systematic conversion of the believers of other
religions to Islam became rare. )

Public Services

The permission to make converts was a very great concession
to the members of other faiths.®® Combined with other aspects of
Akbar’s policy, this permitted his Muslim and non-Muslim subjects
to live together in peace without any fear of their religious activities
bemng checked. Butas we know from the history of political insti-
tutions elsewere, toleration alone does not put an end to all the
civic disabilities of citizens. Akbar knew that, and therefore, decided
to remove all civic disabilities of non-Muslims. High public ap-
pointments had been the monopoly of the ruling caste till then.?
‘The Muslims in India, like the English in the nineteenth century,
formed the governing group from among whom all high officials
were drawn. Akbar disregarded this monopoly and drew his officers
from all ranks and conditions of men® Hindus were freely admitted
to such high posts as they were fit for. Todar Mal became Akbar’s
Finance Minister and for some time his Prime Minister as well.
Man Singh, Bhagwan Das Rai Singh and Todar Mal served at
various times as governors of provinces. Out of 137 mansabdars
of 1,000 and above mentioned in the A1, 14 were Hindus. Out of
415 mansabdars of 200 or above, 51 were Hindus. The percentage of
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Hindu officers in Akbar’s army was higher than the percentage of
Indian Officers holding the Kings’ commissions in the Army in
India before the World War II. Against four governors in Akbar’s
reign of halfa century, there was only one Indian Governor in
India during a century and a half of the British rule till 1937.
No one in British India ever rose to the high rank which Todar Mal
held as the Vicegerent and Finance Minister. Of the twelve provincial
finance ministers appointed in 1594-95 eight were Hindus.”® Further
Akbar devised another channel for the utilization of the administra-
tive talents of the Hindus. When they happened to be brought to
the royal courts, cases between Hindus had hitherto been decided
by the Muslim jurists. Akbar sej up new courts under Brahman
judges to decide such cases.”

For the success of the royal policy, Todar Mal as Finance Minis-
ter issued orders for the use of Persian as the language of record
throughout the empire.” The Hindus, who ran the lower sections
of the accounts and the revenue departments of the empire were
thus compelled to learn the language and thereby assured promo-
tion to higher ranks in the administration.

«

Respect for Hindu Sentiments

Akbar’s tgleration was not simply passive. He was not content
with being neutral alone. He saw no teason why his being a
Muslim should prevent his showing respect to the religious senti-
ments of the vast majority of his subjects. As Badayuni puts it, ‘on
further hearing how much the people of the country prized their
institutions, he began to look on them with affection’.”s Use of
beef was forbidden as the cow was considered a sacred animal by
the Hindus.” Blochmann,” and, following him, Vincent Smith?®
are wrong in stating that those who killed cows were awarded
capital punishment. The Persian text of Badaytini records the fact
that the Hindus kill good men if they kill cows.

It has to be remembered that by this injunction Akbar did not
interfere with the performances of any religious rites of the Muslim.
The eating of beef is lawful for Muslims, not obligatory. We are
further told that in 1583 Akbar forbade the killing of animals on
certain days.” Jahangir, when he mentions this fact, does not
connect it with any anti-Muslim bias of Akbar. He seems to consi-
der the prohibition in the same light in which the Sifis forbade
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the use of meat—a self-denying ordinance. Badayiini declares that
on these days Akbar abstained from taking meat as a religious
penance. In 999 a.H. (1590-91) Akbar is said to have forbidden the
eating of the flesh of oxen, buffaloes, goats or sheep, horses and
camels.8 Fishing also was prohibited for some time when Akbar
visited Kashmir in 1592.5

It is difficult to decide whether Akbar simply made the use of
these materials unlawful for himself or tried to enforce his own
personal opinion about thgir being unlawful on his Muslim subjects
as well. The flesh of goats and sheep was used in the royal kitchen
at the time wHen the 4in was compiled. Its price is also recorded
in the Ain.8? Thus there is every reason to suppose that these
injunctions were not enforced on his subjects by Akbar. There is
no warrant for supposing with Vincent Smith%? that these measures
amounted to a great persecution of the large flesh-eating Muslim
population. Even today a vast majority of Muslims living in the
villages eat flesh very rarely. We can almost safely presume that
Akbar’s acts were mostly pious expressions of personal opinion
which were disregarded even in the royal kitchen. They do not
seem to have been ‘measures’, in the sense of being laws, to be
enforced by the State. Unlike Asoka and Aurangzeb, Akbar had
no overseers of morals and these expressions of personal taste were
expected to be respected presumably just as much as, and no more
than, Akbar’s mode of dress ! ¢

We are further told that Akbar ‘avoided garlic, onion, beef,
association with people with beards and introduced these heretical
practices in the assemblies’.#* Here again was no question of per-
secution. Some of the ‘forbidden’ food stufls were openly sold in
the markets and the price of the preparations containing them
is recorded in the Ain.%% Akbar, however, respected the feelings
of the Hindus enough to abstain from the use of some of these
articles.

Akbar started participating in some of the Hindu festivals. The
Rakhi was celebrated in the court when the Brahmans came to tie
strings of different types of threads to the imperial wrists. But it
was a purely social festival as celebrated in Akbar’s court. Even
today its religious side is not much in evidence and the festival is
celebrated simply as a means of making presents to the Brahmans
and one’s relatives. However, after some time the celebration got
so elaborate and ceremonious that Akbar discontinued the prac-
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tice.8® Further in common with the vast majority of his subjects
Akbar started celebrating in the Dipdvali, the festival of lamps.87
Again, his participation herein was confined to its festive side only.
There is nothing to suggest that he participated in the worship of
the goddess of wealth which forms part of the festival.

His participation in the celebration of the Sivaratri seems to
bear a religious tinge.’® But all that Badayiini’s account suggests
is that he made that night an occasion for assembling jyogis from
far and near and listened to their disgourses on their beliefs and
practices. We cannot but treat all these things as constituting an
attempt by Akbar to conciliate the Hindus witholit at the same
time implying any disrespect to h}s own religion. Several Muslim
communities in the Punjab—Meos, Bohrias, Khojas and
Khanzadahs—were found celebratiflg some of the Hindu festivals in
the census held in 1881. Till recently in Indian States under
Muslim rulers, Hindu officials attended the social and court cere-
monies held in connexion with many Muslim festivals and all
officials, including the Muslins, attended similar Hindu festivals in
the Hindu states. In the early days of the British acquisition of
India, eventChristian administrators participated in the celebration
of Hindu and Muslim festivals without thereby ceasing to be
Christians. Muslim olficers continued participating in the non-
religious parts of some of the Hindu festivals even during Aurang-
zeb’s reign. ‘ e

Soctal Reforms

Though Akbar was tolerant, he did not extend his toleration to
anything he considered an evil practice. He was content to leave
every one of his subjects to his own mode of worship. But if it was
necessary for the sake of social reform or administrative conveni-
ence to take some action in a matter, he would not stop to inquire
whether what he proposed had the religious sanction of the Hindus
or the Muslims. On humanitarian grounds and for administrative
efficiency he was not afraid of taking steps which might be consi-
dered by the Hindu or the Muslim orthodoxy as an interference
with their religious (or social) practices. He discouraged child
marriages® though they had then, as now, the sanction of both
Hindu and Muslim orthodoxy. He permitted widow remarriages
among the Hindus.*® He prohibited the burning of young Hindu
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widows on the funeral pyre of their husbands if the marriage
had not been consummated.®? He would not, and could not,
prohibit the evil custom of Sati altogether but declared that no
compulsion was to be used to make an unwilling Hindu widow
burn herself on the funeral pyre of her husband. This was not
merely a pious expression of his individual opinion. When he
learnt that the parents and the son of a Rajput widow were trying
hard to compel her to become a Sati, he left the capital in haste
and hurried to the place, He arrived in time to prevent her
immolation and showed his Rajput subjects that he would have
his orders obeyed, even if they went against their cherished religi-
ous or social usages.’? He forbade marriages between cousins and
near relations, even though this was sanctioned by the Muslim
law.® Similarly circumcision ‘of children of a tender age was
forbidden.®® He recognized the evil of drink, but made a compro-
mise by controlling its use and restgaining its evil influences instead
of either insisting on total prohibition, as Aurangzeb tried to do
without much success, or shutting his eyes to the existence of the
evil, as most of his predecessors had done. Shopkeepers were
required to apply for licences for the sale of liquo?* and Akbar
fixed all liquor prices himself. The use of wine in moderation was
allowed for medical purposes. It was sold only on the buyers’
giving their names. This must have discouraged some who were
not prepared to make stheir indulgence known to the public. He
tried other imeans to control the evil effects of drink. Drunkenness
was to be punished and disorderly conduct had to be paid for with,
a fine. He insisted on these regulations being enforced and every
day, according to Badayuni, many drunkards were punished. But
if Badayiini is to be believed, the evil of drink had gone so far that
Akbar’s measures fell short of Badayini’s—and presumably Akbar’s
expectations.?® We need not be surprised at the partial failure of
Akbar in dealing with the drink problem. Most modern states
have fared no better.

Hec made similar attempts to control prostitution. A special
quarter was set apart for prostitutes. An officer was appointed and
whosoever wanted to visit them or take them home had to give
him his name and address. Akbar tried to insist on sending all
women of ill-repute to this quarter when their proceedings became
notorious. %

In dealing with these evils Akbar was far ahead of his times.
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His measures remind one of the excise policy in British India, the
municipal control of prostitution in Indian cities, the Sarda Act
and early British measures to confine Sati to willing victims. His
policy in dealing with these problems involved as much interfer-
ence with the religion—as it was then understood—of the Hindus
as of the Muslims.

Au attempt was made by him to deal with the beggar nuisance
in the capital at least by setting apart three colonies for beggars
where arrangements were made to maintin them by royal charity.
Khair Pura for the Muslims, Dharm Pura for the Hindus, and
Jogi Pura for the Hindu Yogis were the main organized centres.®’
The seclusion to which women wegre generally condemned then was
lessened by the setting apart of a time for women to visit the
exhibition of trades and industries’in the Mina Bazar held once a
month.?® This must have shocked many Muslims and Hindus alike.
Gambling seems to have been so prevalent, in spite of Muslim
injunction to the contrary, that Akbar not only recognized its
existence but tried to bring it under state control.

Some Administrative Measures

To increase the efficiency of his government, Akbar adopted
many new measures. He introduced trial by ordeal.19® This must
have been necessitated by the requiremert in Muslim law that
an accused could be held guilty of a crime only if at least two eye-
witnesses testified to his having committed it or if he himself con-
fessed. How far this method of trying offenders became common
we have no means of ascertaining. A standard year for official
purposes was adopted. The Muslim lunar year, the Hindu Fasli
year and the many local eras in use caused a good deal of admini-
strative confusion. The lunar era was not suitable for revenue
purposes as its months did not correspond with harvest seasons.
On this account it was not possible to fix any dates in the era
either for the issue of demand slips for revenue to the cultivators,
or for the collection of revenue. A new era with a solar year was
therefore introduced in the year 1586 (994 A.x1.) and called the
Ilahi Year.!o! It was not intended to, and it did not, supersede the
use of the Hijri era. The Ilahi era was intended to be used in
official records, oftener than not, along with the Hijri dates. It did
not involve the disuse of the Muslim era either by Akbar or his
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subjects.’®2 So convenient was the new era that it was continued
by his successors including Aurangzeb who only gave precedence
to the Hijri dates in state papers.1®® Yet Akbar was so careful in
respecting the religious feelings of his Muslim subjects that he
hesitated long before the introduction of this measure lest its
introduction be misunderstood. He had, earlier in 1582, tried
without success, to make the Hindus reckon the beginning of their
month from after the 16th lunar day rather than the 29th.10¢

Akbar was a patron of ligerature and science of all kinds. He
refused to believe, unlike his Safavi contemporary of Persia, that
only the legalities (Muslim theology, tradition and law) need he
studied.!®® He patronized, thegefore, the study of astronomy,
mathematics, history, belles lettres, medicine and many other
subjects.’® A contemporary Persian poet regretfully recorded the
fact that on account of the orthodoxy of the Persian princes it was
impossible for any one to become learned in different sciences.
Only when one came to India, he acknowledged, could one really
acquire proficiency in studies.!®? Naturally the Mullas who were
themselves brought up on the old lore found the change hard to
accept. It involved the disappearance of their monopbly of learn-
ing. They could hardly adapt themselves to the new order of
things and keenly resented this change. Badaytni’s wrath against
the empcror who sponsored this change from ‘classicism’ to
‘modernism’ can be casily understood.

Akbar’s patronage of literature added a splendid chapter to the
history of Persian literature. It drew to his court a large number
of men of letters driven out partly on account of persecution at
home. Of these Urfi Shirazi and Nasiri of Nishapur occupy a
prominent place in the development of Persian poetry. Of the
Indian writers, Faizi is respected as a great Persian poet wherever
Persian is studied.08

It is difficult to believe Badayuni when he tells us that the
emperor interdicted the study of Arabic.1%® It is only the lamen-
tation of an old man on the passing away of the old order. We
know Akbar’s library contained Arabic books.!'® Some Arabic
works were translated under his patronage.!!’ Again the assertion
of Badayuni that Akbar directed that the letters peculiar to Arabic
should not be used in spelling words in Persian,!!? seems to have
originated in Badayuni’s attempt at ridiculing the main plank of
Akbar’s policy. At best Akbar may have tried to encourage
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reversion to what he may have been led to consider was ‘pure’
Persian. But there is nothing to prove that this order was enforced
in the way in which Badayiini wishes us to believe it was intended.
No documents of Akbar’s reign have come down to us with this
peculiarly fantastic attempt at reforming spelling. The Faramin-i-
Salatin includes a Farman of Akbar dated 1595 (1004 a.H.), where
many words appear without any change in their spelling.1'? This
‘tale’, therefore, must be credited to Badayuni’s resentment at
Akbar’s patrounizing useful, as against puerely religious, and modern,
as against classical studies and accomplishments.' It has been
suggested that men of letters of Akbar's age gave expression to
what have been called ‘the cosmgpolitan ideas as a popular theme
on which they harp again and again.’'’3 The theme that recurs
in the works of many Persian poets of the time derived itself from
the mystic traditions of carlier writers in India and elsewhere. Like
those writers they speak disparagingly both against formalism and
dogmatism and emphasize the esoteric aspect of religion in favour
with the sufis. Many of these writers had adopted this- line of
thought in their native lands before coming to India. It is rather
the voluine of their protest which is remarkable rather than the
protest itself.

Akbar felt that the administration of the Sadr-us-Sadur’s de-
partment was far from satisfactory. Even an orthodox Muslim of
Badayuni’s type was not pleased with tht way things had been
going in this departinent for years. The Sadrs had had far too
much power and they had not used it well. A Sadr, we must re-
member. was the minister for ecclesiastical afTairs, the chief theolo-
gian, the charity commissioner and the chief justice besides usually
being the religious preceptor of the head of the State. The con-
centration of so many and so exalted functions in one man could
not but have turned his head. ‘Abdun Nabi was Akbar’s Sadr
when he turned his attention to this department. Akbar started by
cutting down his territorial jurisdiction and appointed Makhdam-
ul-Mulk as a separate and independent Sadr of the Punjab. In
1581 Akbar appointed six Sadrs in the provinces.! Inquiries were
also held into the rent-free grants made earlier in the reign.
‘Abdun Nabi's grants, according to Badayuni, far exceeded in
value the grants made by all the earlier Muslim kings.1*3 Even
under Shaikh Gadai at least one theologian held a grant worth ten
million tankas."® Akbar was therefore driven, in order to protect
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his own financial interests, to inquire into the grants so far made.
After investigation he reawarded the heredity grants made to
scholars, theologians, priests and teachers according to his own
estitnate of their worth. One class of people, however, suffered in
these proceedings and, according to Badayuni suffered justly.
Those who ‘enlisted disciples of their own, or held assemblies, or
encouraged any kind ol counterfeit worship’ were imprisoned or
exiled to Bengal or Sind.17 The lcaders of the llahi sect were
exiled to Bhakkar and (Jandahar and exchanged for colts. Their
practices constituted *a bundle of foul lies and nonsense’, according
to Badayuni.®

But some Shaikhs (scholars) ang Faqirs (pious men without any
means of support) might have suffered innocently in the course of
these proceedings. Badayuni’s slatement that some of them were
exchanged for mules in Qandahar is either a repetition of the fate
that befell the Jalalis or must be referred to some other unpopular
group of theologians. It would have been rather difficult, if not
impossible, to send any Shaikhs or l":nq'irs as prisoners to Qandahar
and there sell them as slaves among an orthodox Muslim popula-
tion unless they had first lost all popular support. It was a punish-
ment that could not have been carried out against popular or
respected scholars and religious mendicants.

Akbar transferred the grants made to many scholars when he
discovered that their imfluence on the people was not good. The
collectors were given general directions to inquire into all cases of
rent-free grants of land and revert to the State the share of a de-
ceased grantee, an absentee. or a public servant.!'® These grants
were always made to relieve the grantee of the burden of eairning
his iivelihood in open competition. But when a grantee acquired
another means of earning his livelihood, as for example by becomn-
ing a public servant, he obviously had no claims to the grant.
Death naturally put an end to the reason for which the grant was
made.

Akbar’s policy is well illustrated by Badaytini’s own example
who, though as an orthodox mulla got no preferment, was vet able
to keep his original jagir of 1,000 bighas intact. In 1603-04, almost
all the grants made in Gujarat were halved. The only exception
made seems to have been the grant made to Dasturji Meharji
Rana, the Parsi priest.'?® Harlier periodical examination and
resumption of these grants are mentioned by Badayiini himself and



48 THE RELIGIOUS POLICY OF THE MUGHAL EMPERORS

amply prove that Akbar was moved not by any feelings of revenge
but by economic necessities.12!

The emperor further sanctioned the charging of interest.!2 Here
again he could not have made it obligatory. If good Muslims did
not want to receive interest they could avoid it. But if the Hindu
lenders wanted a return for their money, Akbar made it possible
for them to secure it through the imperial courts. The measure
indicates the growth of commercial intercourse between the Hindus
and Muslims and seems to have been regdered necessary by com-
mercial considerations.

Court C;mnonies

Akbar further introduced certain'new ceremonies in the court.83
The method of doing honour to the emperor by way of kiirnish
and taslim had been introduced by Humayun. Both involved bow-
ing to the emperor. Akbar, however, seems to have made it com-
mon.™ But despite the special pleadings of such divines as Taj-ud-
Din of Dethi,!? the faithful objected to it as against the teachings
of Islam. Thereupon it was discontinued in the open court but
permitted in the private audience chamber.13 But those who had
any religious scruples were never compelled to undergo this
indignity. In 1590-91 (999 a.n.) Badayuni refused to perform
obeisance to the emperor in this fashion vven when some courtiers
urged him to do so. Not much harm came to him thereby.'?” Four
years later, in 1595-96 (1003 a.4.) however, he changed his mind
and performed what he calls sijida.12®¢ This also required bowing
down when one met the emperor. It became the common method
of salutation to the emperor and continued under Jahangir. Shah
Jahan excused the sijida to scholars but continued it for other peo-
ple for some time.12?

Akbar’s charity adopted Tuladan, the Hindu custom of giving
alms to the poor. On different auspicious occasions the emperor
would be weighed against different commodities which would then
be given away to the needy, Hindus and Muslims alike.!® The
institution so appealed to the generous instincts of the Mughal
emperors that this was continued even under the puritanical
Aurangzeb whom we find writing to one of his grandsons urging
him to get weighed twice a year in order to ward off evil .13
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The Infallibility Decree

But the most important of Akbar’s administrative measures was
the promulgation of what has been miscalled the ‘Infallibility
Decree’. Akbar had tried to bring together his divines, but, as we
have already seen, when they met, they failed to agree. Partly
used by the practical necessity of providing for an authoritative
interpretation of the Law, partly led on by his own ambition to
brook no rival authority in.the state, Akbar secured the presenta-
tion of the following petition to him.

‘Whereas Hithdostan is now become the centre of security and
peace, and the land of justice and beneficence, a large number of
people, especially learned men and lawyers, have immigrated and
chosen this country for their hote.

‘Now we, the principal *Ulama. who are not only well-versed in the
several departments of Law and in the principles of jurispradence,
and well-acquainted with the edicts which rest on reason or testi-
mony, but are also known for our piety’and honest intentions, have
duly considered the deep meaning, first, of the verse of the Quran,
“Obey God, and obey the Prophet, and those who have authority
among you”, and sccondly, of the genuine tradition, “Surely the
man who is dearest to God on the day of judgement is the Imam-
i-‘adil ; whosoever obeys the Amir, obeys Thee ; and whosoever
rebels against him. rebelseagainst Thee”, and thirdly‘ of several
other proofs based on reasoning or testimony ; and we have agreed
that the rank of Sultan-i-‘adil is higher in the eyes of God than the
rank of a Mujtahid.

‘Further, we declare that the King of Islam, Amir of the Faith-
ful, Shadow of God on the earth, Abul-fath Jalal-ud-Din Muham-
mad Akbar, Padshah Ghazi (May God his kingdom perpetuate) is
a most wise, and a most Godfearing king.

‘Should, therefore, in future a religious question arise, regarding
which the opinions of Mujtahids differ and His Majesty in his
penetrating intellect and clear wisdom be inclined to adopt, for the
benefit of the people and for the betterment of the administration
of the country, any of the conflicting opinions which exist on that
point he should issue an order to that effect.

‘We do hereby agree that such a decree shall be binding on us
and on the whole nation. Further we declare that should His
Majesty think fit to issue a new order all shall likewise be bound
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by it, provided always that such order shall not be in opposition
to the injunctions of the Qur’@n and be also of real benefit to the
people. Any opposition on the part of his subjects to such an order
passed by His Majesty shall involve damnation in the world to
come and loss of property and religious privileges in this.

“This document has been written with honest intentions, for the
glory of God and propagation of Islam, and is signed by us, the
principal ‘Ulama and the lawyers in the month of Rajab in the
year 987,132

This declaration was drawn up by Mubarak but was signed by
Makhdiim-ul-Mulk ; ‘Abdun Nabi, the Sadr-us-Sadiir; Sadr
Jahan, the Grand Mufii of the emplre Jalal-ud-Din, the Chief
Qazi; Mubarak, ‘the deepest writer of the age’, and Ghazi Khan,
‘unrivalled in various sciences’. THe declaration was thus authori-
tative, bearing as it did the signatures of the highest religious
dignitaries in the empire along with the two greatest scholars of the
reign. Of course it has been very often urged that Mubarak was
the emperor’s tool in the matter and that others had been dragged
into signing it. Unfortunately, Badayuni on whose authority this
statement $s based secins to have been carried away by his wrath
against this lodging of an authority in the emperor which he
thought rightly belonged to the divines. He makes two contradic-
tory statements. In one place he declares that some signed it
willingly and others against their convictions. Elsewhere he tells us
that only Mubarak signed it willingly.}3® This latter statement
could not obviously have been true. Among the signatories, Jalal-
ud-Din, the Chief Qazi, was the emperor’s nominee whom Akbar
had recently appointed in supersession to his inconvenient predeces-
sor.!3 Sadr-i-Jahan continued in his office long after the issue of
this declaration! and could not have been opposed to its issue.
Ghazi Khan, a mansabdar, who continued in office till his death
in A.p. 1584 (902 A.H.) again seems to be little likely to require
any undue pressure for putting his signature to this document.
Makhdiim-ul-Mulk who had his eyes on the office of the Sadr-us-
Sadur and ‘Abdun Nabi who was filling it at that time are likely to
comprise Badayiini’s ‘some who signed it against their convictions’.
Their unwillingness can be easily understood.

But the nature of the document has been a little misunderstood
in the heat of arguments raised over it.!13 It gave Akbar no power
until and unless the divines failed to agree. Even then he had the
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power to interpret the Muslim law and not to make it. It is
necessary to remember that Akbar only gathered into his own
hands powers and functions which had been so far exercised by a
subordinate functionary, the Sadr. He did not create a new office,
he brought an older one under imperial control. Even here Akbar
differed from Aurangzeb. He frankly assumed the right to his own
judge rather than dismiss a Sadr who criticized him—as Aurangzeb
did—and appoint a successor who would give a convenient
opinion.'3? Akbar claimed ta be infallible no more than the Privy
Council or the House of Lords does in the Commonwealth. His
interpretation of *the laws was to be final, just as a ruling of the
Privy Council is. Thus Akbar made no claim to infallibility in
any metaphysical sense. Still further his decision could not, and in
fact did not, silence opposition to his views. As an instrument for
suppressing opposition it was valueless. Decision given under its
authority would not convince those, who did not recognize it as
valid. It could be used effectively only by Akbar himself for justi-
fving his own personal practices. The main planks of his policy of
toleration had already been laid. The Jizya had been abolished,
the pilgrimage tax remitted, the Hindus admitted to publi® services
and public religious worship by other faiths tolerated long before
the issuc of this so-called ‘Infallibility Decrec’. These departures
from the accepted orthodox policy had not necessitgted any
artificial support. The decree was only a manifestation of Akbar’s
anxiety to be considered a good Muslim. Badayuni’s statement
that after the Fatwa the distinction as hitherto understood between
the lawful and the unlawful was obliterated, can have reference to
Akbar’s personal actions alone. No orders of his could force his
people to adopt as lawful modes of action which they considered
unlawful. It was thus not a decree, much less an infallibility
decree. All that it really affected was to take away from the theo-
logians the right to persecute others for their opinions. The decla-
ration however does assert that those who deny Akbar’s right to
exercise powers claimed on his behalf in it would earn ‘damnation’
in the other world and may lose religious privileges and property
in this. Akbar did not claim to define the religious beliefs of his
subjects and force his definition on them as the Tudor ‘Governor
of the Church’ was claiming to do at this time in England. No one
was persecuted for belief in his own faith. Akbar issued no ‘Thirty-
nine Articles’, nor did he enforce an ‘Act of Uniformity’.
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This ‘Infallibility Decree’ was issued between August and
September 1579, after Akbar had earlier in March 1579 tried to
officiate as the leader of the faithful on Friday prayers. Much has
been made of that incidents as well. It is forgotten, however, that,
as Faizi Sirhindi tells us,13® Akbar only followed the example of his
ancestors. The Friday on which Akbar made this attempt came
after Akbar had celebrated, in the company of theologians, scholars,
lawyers and courticrs, the anniversary of the Prophet’s death with
due religious ceremonies,!3 .

Marriage and Religion

In another field Akbar a.pparently restricted religious liberty.
Mixed marriages were not allowed. Under the Muslim law, a
Muslim could marry only a Muslim. Thus if a Hindu girl wanted
to marry a Muslim, she had to be converted to Islam before the
marriage could be solemnized. The problem of a Muslim girl try-
ing to marry a Hindu was still more difficult. Her marriage would
not be legal according to the Muslim law. It is doubtful whether
the Hindu law, as then understood, sanctioned such marriages
either, as long as the girl remained a Muslim. Akbar decreed that
as such conversions to Hinduism or Islam were based on passion
rather than on religion, they should not be permitted.14® He does
not seem to have introduced any substantial change in the contem-
porary practice here. An earlier story related by Badayuni himsell
bears this out. A Muslim, Misa by name, who wanted to marry a
Hindu girl, eloped with her and had then to keep himself and the
girl concealed, for fear the parents of the girl would be able to get
her back by judicial process if they learnt of their whereabouts.141

The Alleged Persecution of the Muslims

There has always been much discussion regarding the question
of Akbar's persecution of the Muslims. ‘Akbar showed bitter
hostility to the faith of his fathers and his own youth, and actually
perpetrated a persecution of Islam’, says Dr. Smith.!42 <In the
latter part of his life’, says Sir Wolsley Haig, ‘he persecuted its
followers and destroyed its places of worship.’# These are grave
charges and, made by serious students of history, they compel
examination. They are based on two sets of authorities, the orthodox
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Badayuni and his followers and the Jesuit missionaries who came
to convert Akbar to their faith. A good deal of misunderstanding
has been caused, however, by the confusing of two different ques-
tions. Akbar’s personal practices might have become objectionable
but they do not and cannot prove that he persecuted Islam. But
when we have to examine the charge that Akbar persecuted Mus-
lims or Islam, we have to look for such acts of his as forced a line
of conduct on his Muslim subjects which was contrary to Islam.

Even thus limited, Baday®ni’s list is formidable and the Jesuit
statements carry it still further.

(i) Akbar made the wearing of silk dresses and ornaments
obligatory at prayer times.

(ii) He forbade Islamic prayers.,

(iii) He discontinued public prayers and the call to prayers in
the Assembly Hall.

(iv) He forbade Muslimn fasts.

(v) Pilgrimages to Mecca were stopped, Any one even mention-
ing the subject in 1595-96 (1004 a.H.) received capital punishment.

(vi) Muslim festivals were discontinued.

(vii) Akbar changed some names, wherein the name of the
Prophet figured, in order to avoid using it.

(viil) Mosques and prayer rooms were turned into stables and
given to Hindu chaukidars.

(ix) Akbar, when in nckd of money, would even plunder
mosques.

(x) Shaving of the beard was allowed with the support of the
unprincipled and scheming Mullas.

(xi) The eating of the flesh of tigers and wild boars was per-
mitted.

(xii) The king razed to the ground the towers built for the
Muslim call to prayers.

(xiii) Mosques were turned into stables and those decaying were
not repaired.

(xiv) Blochmann and Low have both interpreted a passage of
Badayiini’s implying that good men were killed in place of cows
presumably by Akbar.

(xv) Another passage has been translated as stating that killers
of animals on certain days were cither killed or their property
confiscated.

{xvi) Besides, Akbar is generally credited with the design of
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<annulling the statutes and ordinances of Islam’. Badayuni refers
to Islam as having died in this reign, 1*¢ and Mulla Ahmad des-
cribed it as having become old and decrepit.14® He further adds
that under Akbar many ceremonies of the Hindus had been intro-
duced by the King.146

Now to examine these complaints. In connexion with the first
Badayiini is self-contradictory. If, as he says in (ii) prayers of
Islam were forbidden, Akbar could not have made the use of the
unlawful silken dresses and ornametits obligatory at them. Either
prayers were still being held, in which case the second complaint
disappears as also the third, or if they were not held, there could
have been no point in making a certain dress obligatory. We may
concede that Akbar might haye become remiss in offering public
prayers himself, but that is a personal question. Akbar could not
have forbidden the offering of Muslim prayers throughout his
empire. No case of anyone being persecuted for offering prayers is
on record anywhere. We have on the other hand the testimony of
Badaytni himself to prove that when Mir Fath Ullah Shirazi
offered his prayers in open court, he was not interfered with at all.
Akbar was so far from being offended with him on that account
that he was appointed vizir. Shaikh ‘Arif Husain, Musa and ‘Abdul
Ghos are also alleged by Badayini himself as performing prayers
in the imperial court. ‘Abdul Ma‘ali said, prayers with his com-
panions, ‘Abdus Samad is describell as being much occupied in
praying.!¥? The obligation to wear silk dresses at prayer times
could only have been imposed on his courtiers alone and that also
when they said their prayers in his company. It is rather ridiculous
to suggest that it involved any persecution of Islam.

The fourth charge is that Akbar forbade fasts. Did he go about
compelling every one of his subjects to take their meals in the
month of fasting? That could have been hardly possible. He
might have discontinued keeping fasts himself but that would not
amount to a persecution of Islam. Fortunately evidence is available
at least of the year 1582 that the fasts were still kept by the faith-
ful. Akbar’s Muslim ambassador who had been sent to bring the
Jesuit Fathers to the court stayed at Sultanpur, near Surat for
the purpose of celebrating the fast and the sacrifices connected with
it.148

The fifth charge again is not tenable. The stoppage of pilgrim-
age is mentioned in the year A.p. 1582 (990 A.u.). But Gulbadan
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Begum returned from Mecca the same year and was royally wel-
comed. In A.p. 158% (992 a.u.) Shah ‘Ali Taarab brought the
impress of the Prophet’s foot fromm Mecca and it was received as a
holy relic. It was brought to Ahmedabad where a splendid edifice
was built for housing it. A theologian was appointed to keep
guard over it as over a sacred relic. When Badaytni completed
his history, Qutb-i-‘Alam was guarding it in 159-596.1% More
conclusive, however, is the account of Du Jarric. The third Jesuit
Mission while coming toshe court in 1595 met in Gujarat many
men and women going on a pilgrimage to Mecca.!®® Khan-i-
A‘zam, governor of Gujarat, went to Mecca in 1593 (1001 A.H.),
returned in 159+ (1002 A.1.), andgame to the imperial court.!!
The discontinuance of the Muslim festivals cannot be termed per-
secution. It implies, if anything, Akbar’s ceasing to celebrate them
himself. The suggestion contained in the seventh charge is fantastic.
Muhammad remained a part of Akbar’s name and occurs in many
of the Farmans he issued in the latter hal]f of his reign.!'5? Tabagat-
i-Akbar?’s list of scholars and grandees contains such names as also
Abu’l Fazl’s list of the grandees.'®® Badayuni’s third volume, as
well, contains many such names. What is Akbar supposed to have
done ? Did he issue a roving commission for the purpose of chang-
ing the names of such persons all over his extensive empire ? Turn-
ing of mosques and prayer rooms into stables or poster’s lodges
may be true in some cas® where Akbar’s toleration made the
maintenance of mosques in an entirely Hindu centre both impolitic
as well as useless. It is possible that in some villages where mosques,
like Protestant churches in Ireland in some places, were maintained
simply as an emblem of the Muslim conquest, the mosques might
have been converted to other uses. Akbar might have been utilita-
rian enough to turn such mosques to civil or military purposes.
But if it implied that Akbar turned all mosques and prayer rooms
into stables, or an appreciable number thereof either, one must
deny it. On his march to Kabul Akbar set apart a special tent for
prayers. He said public prayers on his return to India in the
mosque at ‘Ali Masjid.?® Many mosques of his day are still stan-
ding. The Jesuit Fathers, who support Badayuni in these asser-
tions, did not find the mosques of Delhi turned into stables or
porter’s lodges.13%

Mulla Ahmad writing in the reign of Jahangir, but referring
probably to the reign of Akbar, declares that Islam had become so
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weak that the Hindus were destroying mosques without fear. But
the only example that he cites in favour of this statement is the
fact that the Hindus had destroyed the mosque built in the midst
of the tank, sacred to the Hindus, at Thanesar and built a
temple.156

Murray’s statement about Akbar’s plundering mosques is based
on a misconception. Mosques are hardly worth plundering and
Akbar was very seldom in straits for money. The third Jesuit
mission in 1595 did find some mosques in ruin because they had
not been repaired. But then, this state of things refers to ‘many
towns and large cities which were mostly in a state of ruin’.157 If
shaving of the beard constitutespersecution of Islam or its pro-
fanation, Akbar may be held guilty along with millions of Muslims
today, including the head of an ‘Islamic State’ among them. It
could only have becn a permissive order. The eleventh charge
relates to stoppage of persecution for ‘unlawflul’ practices rather
than constitutes an act of persecution. The ‘unlawful’ meat does
not seem to have been forced down his subjects’ throat. Those who
took it might have been saved from punishment.

The general statements of Badaytini remain But he is not sure
in his description of the state of things that prevailed. Sometimes
the Shi‘as seem to him to have been gaining ground, at others he
is bewailing the disappearance of Islam and yet again talking of
the progress of Hinduism.1%8 As we shall' presently see the whole
regime of toleration was distasteful to Badayiini and his sort and in
their disgust they gave it different names. While Badayiini talks of
Islam as a dead religion, Du Jarric in describing the persecution of
the Fathers of the Third Mission speaks of Muhammadanism and
Hinduism as ‘strongly established’ in 1603.15%

Akbar’s Religious Beliefs

Another charge remains. Vincent Smith is definite in his opinion
that after 1582 Akbar ceased to be a Muslim. Unfortunately even
he cannot get away from certain facts which proclaimed Akbar’s
faith in Islam. He holds Akbar, therefore, guilty of still another
sin, hypocrisy. The reasoning is rather ingenious. Akbar was not a
Muslim presun:ably because he was not practising certain rites.
When he practises them, he is called a hypocrite and there is an
end of the matter ! But Vincent Smith, unfortunately, overlooked
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certain rather inconvenient facts. The Jesuit letters may be ‘full
of emphatic declaration that at the time of the First Mission Akbar
was not a Muslim’, but Du Jarric’s account mentions that Akbar
held many disputations with the Fathers of the First Mission in
defence of Islam. When the Mullas could not defend the Muslim
conception of paradise, Akbar came to their help and tried to
defend it. Similarly, he so earnestly tried to defend his Mullas on
another occasion that the Fathers were reluctantly compelled to
conclude that they had ne chance whatever of converting him to
Christianity. Botelho writing in 1648-54 declared that ‘in spite of
discussions the king remained as much a Moor as before’. Peruschi
writing in 1595 no doubt mentiops rumours current about Akbar’s
religious beliefs. He comes to the conclusion that the more intelli-
gent think him to be a Muhathmadan who outwardly conforms to
all religions in order to obtain popularity. Akbar’s letter written
in 1582 to the philosophers of Eugope and entrusted to Monserrate
speaks of the Prophet with all respect.2%® Further in his letters to
‘Abdulla Khan Uzbek written in 1586 Akbar definitely declares
himself a Muslim and proudly boasts that on account of his
conquests Islam had now spread to territories where ® had never
been heard of before and the temples of the non-believers had been
converted into mosques. He also roundly declares that the institu-
tes of the Prophet and revelation of God have always been his
guides.!®! Thus Akbar seems to have considered himself a Muslim
to the very end of his life.

But we have to admit that to Badaytini and men of his way of
thinking Akbar ceased to be a Muslim. The orthodox spread tales
of his straying from the true path throughout the empire. The
courts of the independent kings in the Deccan rang with rumours
of his apostasy.!%3 In Persia, Kabul and Turan these stories were
often told.'®3 Even here in India, a rebellion was organized ostensi-
bly on behalf of the true faith. But the failure of this rebellion,
even when Akbar’s brother Hakim had been discovered as a
convenient peg on which to hang the claims for an empire, proves
that to a majority of his Muslim courtiers and subjects, Akbar had
not departed far enough from the true path to merit the fate of an
apostate.l® When Prince Salim rebelled against his father, he
could have found his father’s apostasy a very powerful weapon
against him. But neither Jahangir nor his historians used this
argument to justify his rebellion.}® Salim no doubt got Abu’l Fazl
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murdered but all that he alleged against him was his ascendancy
in the councils of his father. He could have conveniently mention-
ed Akbar’s renunciation of Islam as an excuse for his own crime at
least. His silence is suggestive. We have it on the authority of Du
Jarric that when in 1598 a Christian accepted Islam in order to be
able to marry the niece of his dead wife, though Prince Salim
desired to punish him, he dared not do so for fear of his father who
obviously must have been pleased at this conversion. A little later
in 1599 the Fathers converted a Muslime girl. They were afraid
that if the matter was made public and brought before the judges,
they would hold it against the Qur’an and the king’s regulations.
Such a king could not have ceased to be a Muslim. Monserrate
again tells us that ‘Akbar does not listen to actors because acting
is forbidden by the Muslim Law’.’ Here again we have evidence
enough to prove that Akbar was a Muslim. Botelho declared that
Akbar died a Muslim and Rog also came to the conclusion that
Akbar was a Muslim all his life and was one when he died.1%

But let us examine the delinquencies of Akbar as set down by
the Jesuits and the orthodox Mullas. Akbar is accused of having
violated the Faw because from a.p. 1591-92 (1000 A.H.) onwards he
shaved his beard. He kept dogs and pigs in the palace yard, and
inspected them every morning. He discontinued keeping fasts.
Birbar, Abu’l Fazl and Hakim Gilani, we are told, ‘led Akbar to
reject inspiration, prophetship, iniracles,® even the whole law’.
‘He listened to the early history of Islam and began to think less
of the Companions of the Prophet.” He gave up going to public
prayers. Akbar laid aside ‘the Resurrection and Judgement and
other details and traditions of which the Prophet was the reposi-
tory’. ‘He ceased to believe in the evil spirits, angels, invisible
beings, the Prophet’s method of receiving revelation and miracles
and the authority of the Prophets and the Imam.’ He is further
accused of acknowledging ‘reason to be the basis of all religion’
and of possessing ‘a spirit of inquiry opposed to every principle’.
All doctrines of Islam, Akbar is said to have set down as ‘sense-
less’. It has been asserted that Akbar examined some accounts of
the Prophet’s life and refused to believe certain incidents as related
therein. But what Badaytini actually says is that others made such
remarks in Akbar’s presence and not the king himself. We have
then Badayuni’s specific statement that till a.n. 1578-79 (986 A.H.)
Akbar was an earnest seeker after truth. But on account of the
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quarrels of the Mullas themselves, ‘doubt was heaped upon doubt
so that after five or six years (1584-85) not a trace of Islam was
left in him’. The 4in also quotes a saying of his that ‘not being
himself a Muslim it was unjust to force others to become such’.
Du Jarric is emphatic in his assertion that ‘he is certainly not
a Muhammadan’.1¥? Mulla Ahmad suggests that in the reign of
Akbar enmity of the king towards the Prophet could be inferred
and further adds that the Qazis were not appointed. But the only
example he mentionseis of Sirhind where there was no Qazi for
some years, 168

Most of® these things concern matters of belief rather than
action. .

It is not possible for anyone to assert with certainty what Akbar
did or did not actually bélieve. Some of the misunderstanding is
due to the fact that Akbar’s detractors have attributed to Akbar
himself some of the statements he allowed to be made by others in
his presence.

But in two things Akbar seems to have obviously violated
Muslim commandments. He kept a perpetual fire burning and as
he sat in the Jharoka Darshan (the Salutation Balcony) he kept
muttering one thousand and more names of the Sun which had
been particularly strung together in Sanskrit verse for his special
benefit.1% He had a peculiar regard for the Sun and fire and had
Zoroastrian priests brought to the court and explam the mysteries
of their religion. The Hindu scholars as well had been instruct-
ing him in their own mysterious ways and in his own fashion
he had been learning from their teachings what he could.!?®
It is necessary to remember, however that as Badayuni tells
us, Akbar did all these things in order to ‘subdue the Sun to his
wishes’. 171

But though he assimilated as well as discarded several views
from the teachings of different religious teachers he remained a
monotheist.172 He did not worship the Sun as a god but consider-
ed it the most powerful manifestation of God. He did not worship
fire either.1”® There is nothing to warrant the statement of Smith
that Akbar hated the very name of the Prophet. Despite all that is
recorded by Badayiini, his belief in the Prophet remained unshaken
and any one insulting the Prophet in his dominions was sure of
having a dagger plunged in his breast even in 1598. He cautioned
even the Christian Fathers of the first mission to take care not
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to slander the Prophet. The Akbar Nama mentions the Prophet
with all respect ; Faizi’s Nal-0-Daman presented to Akbar in 1595
contains a section on the Prophet’s praise.!’® The assertion of the
Ain, that Akbar did not regard himself a Muslim, falls to the ground
when confronted with Akbar’s assertion in his letters to ‘Abdulla
Khan that he was a sound Muslim and a follower of the Prophet
as well. It simply implies that he could not consider himself as one
fulfilling all the ordinances of Islam—a common enough confession
in the Orient. .

The Din-i-1ahi

’

But then theie is the Din-i-Ilahi to be explained. Its official
name was Tauhid-i-Ilahi, divine monotheism. From the meagre
information that is available in the Ain, Badayiini, and the Dabis-
tan-i-Mazahib about its beliefs and practices it would be a gross
exaggcration to raise it to the rank of a religion. It had no book,
no priests, no ceremonies, and practically no religious beliefs.}?8
Of the ‘ten virtues enjoined by the Divine Faith’, Abdul Aziz
asserts, ‘nine tere directly derived from the Qur’an.}’® It was an
order rather than a religion and more akin to freemasonry than
any religious movement. Smith, on the authority of Bartoli and
Badayuni, dates the proclamation of the Din-i-Ilahi in the begin-
ning of the year 1582.177 Yet according t¢ Monserrate, the first
Jesuit Mission when it left in 1583 had only suspicions that Akbar
intended to found a new religion of his own.}”® Botelho writing in
1648--54 declared that Akbar desired to found a new religion com-
bining Islam and Christianity.?”® Even Pinheiro, writing in
September, 1595, from the royal court, is doubtful about the
religion Akbar followed. ‘It is the opinion of the many’, writes
Pinheiro, ‘that he aims at making a new religion of which he
himsell is to be the head.’ He admits that ‘it is said that he
already has numerous followers’, but is not prepared to vouchsafe
for the fact himself. All that he can definitely say in the matter is
that ‘it is more or less certain that he has a strong desire to be
looked upon, and esteemed as 2 God, or some great prophet’.180
It must be a curious sort of religion, the existence of which was
still 2 matter of doubt thirteen years after its inception. Monser-
rate and Pinheiro’s statements knock the bottom out of the story
of a council held for the purpose of promulgating the new religion.
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After the date assigned for the foundation of the Din-i-Ilahi. Akbar
is found defending his Mullas so earnestly that the Fathers think
of retiring from the task of converting him. A thing discussed and
promnlgated after a public meeting of Akbar’s advisers could not
have been concealed from the Fathers of the First Mission and
must have found a place in Monserrate’s account and Du Jarric’s
history of the Three Missions. Smith has further confused the
Darshaniyés with the followers of Din-i-I1ahi.18! Darshaniyds were
those of Akbar’s subjects who had taken a vow not to take their
meals without having obtained a sight of Akbar. After his death
they behavéd in the same fashion towards his successors.182 Still
further Smith has exalted the voluntary statement, made by one
courtier, into a regulation issued by Akbar for followers of Din-i-
IIzhi. Badayiini only state$ that Mirza Jani and other apostates
signed a declaration that they ‘had abjured Islam, accepted the
four grades of entire devotion gnd embraced the divine religion of
Akbar Shah’. He lends no support to Smith’s categorical asscrtion
that Akbar ordered all members of the Divine Faith to sign such
declarations.’® Badaviini admits that Akbar never used persuasion,
force, or bribery for gaining adherence to his opinihs and that he
took care to broadcast it that those who joined the band should ex-
pect no favours from him. Smith accuses those who joined the ranks
of Akbar as being mostly actuated by such base motives.!8 Thus it
is clear whatever D#n-i-Ilahi was, Akbar was not very anxious to
obtain adherents for it. He scldom used the resources of his empire
for advancing the fortunes of those who were admitted thereto,
still less did he force his subjects to adopt it. He had overthrown
the conception of a state religion in India. It was not to be revived
even in the service of the order he had created. It scems that it
aimed at nothing higher than banding together a number
of Akbar’s courtiers in personal devotion to their ruler. The
only obligation its entrants assumed was devotion to Akbar,
their only badge of brotherhood was Akbar’s likeness, the only
leader they were to follow was Akbar. It is true Akbar laid down
some rules of life for these devotees of his, but it would be a mis-
take to exalt the order into a religion on that account. He ap-
pointed no missionaries. Badayuini’s statements about the members
who joined are all vague. At one place he declares that all courti-
ers—of whom he was one—became ‘Akbar’s faithful disciples’—
but not converts to the Din-i-Ilahi. Numerous conversions are
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said to have taken place on the coronation day in 1582 (992 A.x.) in
batches of twelve. ‘Base and low men of higher and lower classes
professed themselves his disciples.” There is no warrant for Van
Noer’s statement that in 1585—or at any other time—thousands
were admitted into the fold of the Din-i-I112hi.'®% The total number
of its followers does not seem to have exceeded twenty. In fact no
attempt seems to have been made to admit the masses.

Of course the Hindus and the Muslims alike deified Akbar who
is said to have performed many miracles in spite of the fact that
Badayuni declares him to be a disbeliever in miracles.18 His
mere sight is said to have produced enlightenment. He breathed
on cups of water which were then used for curing the sick and
the suffering. He prophesied future events. Vows were made to
Akbar and when they were fulfilled offerings were made to him.
He cured the sick. He joined together the tongue of a recluse
who had cut it into two. Akbay’s clothes, we are assured, fitted
every one.'® Faizi advised his readers that they should understand
Akbar so that thereby should be able to understand God.

We admit that, like most kings, Akbar was susceptible to a good
deal of flatter. It is not to be wondered at that his achievements
turned his head a little and he came to believe, according to his
friend and hiographer, that he could work miracles. But those who
know the Indian masses would readily testify that their credulity
is amazing and a man nced not claim to bera prophet before such
tales will be believed of him. Lven today many men are found in
the countryside about whom similar tales are told. Thus Akbar’s
miracles do not constitute proof enough ol the fact that he claimed
to be a prophet. Badayiini in his third volume mentions several
Muslim saints who were credited with the power of working miracles.
His Din-i-Ilahi was neither ‘a monument of his folly’ nor of great
wisdom. It was an attempt at getting together a band of enthus-
iastically devoted followers, some of whom like the English murder-
ers of Becket, were prepared to give their all in the royal service.
Badayuni talks of the four degrees of devotion to His Majesty
being defined in 1578 (988 A.H.).188 Readiness to sacrifice religion
would naturally mean sacrificing one’s religious principles — what-
ever they were — in Akbar’s service and not conversion to another
faith, the Din-i-Ilahi. It was not an intellectual brotherhood either.
Its only Hindu member was Raja Birbar. No adherents of Jainism
or Zoroastrianism are found among its ranks. It was able to draw
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adherents mostly from the ranks of the Muslims alone. Whatever
it was, it did not affect Akbar’s religious policy as apart from his
personal views. No one seems to have suffered for adherence to
Islam or Hinduism either. Badayuni would have us believe in one
place that many owed their places at court to their admission into
the order. But, as he is at pains to admit, it was not because of any
persuasion on the emperor’s part.

It has been suggested that the initiation into the Din-i-Ilahi was
followed by Akbar’s givigg its members a likeness of his in gold
which they were expected to wear round their necks. That it had
no religious significance, is proved by the fact that Jahangir conti-
nued this practice and gave the Shist (this golden likeness) to Roe
and Austin as a mark of honour 8

Some writers have gone to %he length of suggesting that Akbar
claimed Divine honours.!® That ‘Khalifat Ullah’ (God’s regent)
was a title frequently used by Akbar and publicly assumed by him
is true.®! But this carried no factual claim even to the Divine
Right of Kings much less to Divinity? Akbar publicly denied that
he ever intended making any such claim or that he had made it
either.1®?2 His successors Jahangir,!® Shah Jahan,'® and even
Aurangzeb'®® continued bearing this title without ever being sus-
pected or accused of laying claimn to Divine honours. The legend,
Allahu Akbar, was no doubt adopted by him for his coinage!®¢
and even introduced asea form of salutation.’®” But Jts use in Sufi
circles as a sort of formula in God’s praise was already well re-
cognized.!?® Its adoption by Akbar does not seem to have been
resented even by the orthodox who continued using it.

His Critics

What can be said of Akbar’s critics? The authority of the Jesuit
Fathers is tainted because of the fact that though they were always
ready to see him baptized, they never succeeded in bringing him
into their fold. They took his spirit of inquiry as willingness to be
converted. Accustomed to the horrors of the Inquisition, they were
dazzled by the sight of a king, who allowed them full liberty of
opinion. As he did not gainsay them, they thought he agreed with
them. Their statements about his readiness to be converted are all
an indication of their desire to see him admitted into their church
and so are their statements about his having ceased to be a Muslim.
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We have to remember that Akbar understood neither Latin nor
Portuguese nor did most of the Fathers know Persian well enough
to converse with him. The conversation was almost always carried
on with the help of interpreters. We have already seen that the
gencral statements of the Jesuits are sometimes contradicted by
particulars they themselves relate. Naturally we cannot believe
those general statements when they are opposed to the story they
themselves tell us.

Badayuni alone remains. In order to, understand his criticism it
is necessary to understand him first. He was an ultra-conservative
in religious matters for whom the beaten path was the only path
to salvation. All non-Muslims were condemned to eternal hell
according to him. He could not mention a Hindu name without
boiling over with pious wrath. Shi’as were equally creatures for
contempt. If Birbar is called ‘a bastard’, Shi'as were dubbed
‘heretics, fools, worshippers of the devil, fit only to be cast out’.
He could not tolerate even a scholar of Muhammad Ghaus’s
reputation if he happened to show common courtesy to Hindus.
He would not gn to pay his respects to Muhammad Ghaus when he
discovered that he used to show respect to certain Hindus by rising
to salute them. When Abu’l Faizi becomes a Shi’a, he is at a loss
how to describe the change, and says alternately that he became a
religious recluse and a Hindu. Islam to him seemed to centre not
even in the observances of its outward cer@monials alone but in the
display of militant hostility towards the non-Muslims. He was
prepared heartily to condemn any one found negligent in these
outward things. When Akbar sent Prince Danyal to learn Portu-
guese from the Fathers, Badayiini distorts this to mean that he sent
him to learn the elements of Christianity. Thus if Badayuni des-
cribes Akbar as having founded a new faith, we should be rather
cautious in accepting his word too literally. If he says that Akbar
had ceased to be a Muslim, it only amounts to the fact that he
ceased to be an instrument for perpetuating the fantastic distinc-
tions between his Muslin and non-Muslim subjects. It is true he
ascribes particular opinions to him, as well, but it is difficult to
decide whether those opinions are Akbar’s or simply represent a
point of view put forward in the religious discussions in the ‘Ibadat
Khana’.

Bad@yuni is himself a great enigma. He believed with Mubarak
and Akbar in the advent of a new Mahdi. He helped Akbar in
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riding over his difficulty regarding the question of the number of
wives the emperor could legally marry. He had little respect for
many of the leaders of orthodoxy. He condemned prostration but
performed it himself He calls Akbar, a Khalifa. He refused to
hold with his friend Naqib Khan that to follow a Hindu leader,
even though serving a Muslim etnperor, was not a sure method of
gaining religious merit. ‘Whnsoever is appointed by the king is
good enough for me.” He kissed Akbar’s foot. But it seems that dis-
appointed in his chances of recognition and reward he became a
bitter enemy of the court party. Their religious vagaries supplied
him with excuge enough for venting his wrath on them.1?®

It is well to remember that there are many other contemporary
historians of Akbar besides Badayuni and Abu’l Fazl. Firishta
wrote in Akbar’s lifetime, ang the Tabagat-i-Akbart was compiled
while Akbar was still alive. Yet neither of these works represents
Akbar either as a persecutor of Islam or the denier of its truth.
‘Abdul Haq, author of Tartkh-i#Haqqt, writing in the 42nd year
of Akbar’s reign prays: ‘May it be she will of God that through
the aid of this omnipiesent emperor, the Muhammadan Law and
Religion may be established for ever and ever.*® Ahdul Latif
writing earlv in the reign of Jah@ngir praises Akbar.20! But the list
of those who give Akbar a clean bill is a very long one. Mubarak
whom Badayuni at one place describes as a ‘Shaikh-i-Kamal’;
Abu’l Fazl, Faizi, (Qazi Husain, Jalal-ud-Din-Multanip a profound
and learned man’; the Gilani brothers, Sharif of ‘Amil, Taj-ud-Din
of Delhi, ‘in mystic philosophy second to Shaikh ‘Al Ahmad alone’,
Mulla Ullah Dad of Sirhind, ‘the villainously irreligious Ulama
who in their works found the emperor to be without sin’, and
Mulla Shair are all found ranged on Akbar’s side. The list at the
end of the Tabagat-i-Akbart contains many names of scholars who
are found serving the emperor in various capacities. This list in-
cludes muftis (lawyers), teachers of repute, Qazis of provinces, the
Sadr-us-Sadur, and Sufis of great authority. Badayuni's third
volume contains many names of living scholars, theologians, tea-
chers, and saints of repute some of whom were in receipt of allowances
from the state. He describes India as full of such people and they
do not seem to have been persecuted.*? Despite the wailings of
Badayini, Islam was not a ‘dead religion’, nor do all the Muslims
seem to have migrated to other countries. Even among his contem-
poraries, Akbar does not appear to have been regarded as a non-
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believer by any considerable section of his Muslim subjects.
According to Finch his tomb was worshipped by pious Muslims in
Jahangir’s reign.20?

But even if all that Badayuni alleges against Akbar be accepted
as true,2* does Akbar become a non-Muslim thereby? Now that
Muslim countries have been governed by rulers like Aman Ullahs,
Raza Khans, and Kamal Pashas, it is useless to condemn Akbar
as a non-believer for having anticipated the march of events by
some centuries. Akbar offended the orthodox beyond any hope of
pardon by his policy of toleration. Naturally they revenge them-
selves on Akbar by tarring his inemory. We have seen that Akbar
believed in one God and His prophet Muhammad. That coupled
with the fact that he contigued calling himself a Muslim is

decisive. ;
His Achievements

On the larger question again it is difficult to agree .with Akbar’s
detractors, Badayuni, Sir Wolsley Haig or Dr. Smith, who have
tricd to represent Akbar as partial to Hindus and a persecutor of
Muslims. As the foregoing study shows Akbar’s toleration was not
absolute. In certain spheres without abandoning his policy of
toleration Akbar preserved his liberty of action by refusing to be
guided in al' matters by the opinions of his theologians. His social
legislation and some administrative measures prove that. He
offended Hindus and Muslims alike when he tried to interfere in
their social customs. It has been usual so far to focus attention
only on those measures which affected Muslims. Interference with
Hindu customs and usages is taken for granted as it was a recog-
nized part of Muslim policy. But this is rather a distorted view of
things. If one likes to assail Akbar’s toleration, one will have to
admit that, it was not absolute, but relative. What can be fairly
claimed for him is that he emancipated India from its domination
by the religion of the minority. Other Muslim rulers in India had
claimed such independence earlier but only to be able to persecute
the Hindus better (e.g. ‘Ala-ud-Din and Muhammad Tughlaq).
Akbar emancipated the state from its thraldom to the Muslim
theologians in order to create a common citizenship in India. His
toleration was more comprehensive than that of his contemporary,
the English queen, Elizabeth. Indeed it was not till the latter half
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of the nineteenth century that England was able to adopt religious
toleration and freedom from civic disabilities to the extent to which
Akbar had done in India in the sixteenth century. The greatest of
monarchs in his time, Akbar is sure of a very high place among the
rulers of mankind for his brilliant success in the great adventure of
governing men. Among the rulers of India he occupies a very
high place for—among other things-—his having attempted to
bring Hindus and Muslims together with some success. If he did
not succeed in creating a nation, it was because he could not
hurry the march of events.®It is worth remembering that at a time
when Europe was plunged into strife of warring sects, when Roman
Jatholics were burning Protestants at the stake, and Protestants
were executing Roman Catholio, Akbar guaranteed peace not
only to ‘warring sects’ but to differing religions. At a time of pro-
gress and development, he was the first and almost the greatest
experimenter in the field of religious toleration if the scope of his
toleration, the religions to which it*was applied, and the contem-
porary conditions be taken into account.
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Madhav Sarasvati, Madhu Sudhan, Narayan, Harivijya Suri, Damodar
Bhat, Ram Tirath, Narasingha, Parmendar, Aditya, Baba Bilas, Baba Kapur,
Rama Bhadra, Yadu Rup, Bishan Nath, Ram Krishna Bhat, Vidya Nivas,
Gori Nath, Gopi Nath, Kiishna Pandit Bhattacharya, Bhagirath, Kashi Nath
Bhattacharya, Viyya Sen Swii, Bhanu Chandra.

172 Badayuni, 1I, 2061.

173 ¢Why should considerimy  thiy exalted element, which is the source of
man’s life and his continued existence, great, be held improper ?* Ain-i-Akbars,
I, 43. .

174 Smith, Adkbar, 215-16, Du Jarric, 68, 84, Monscrrate, 180, Akbar Nama
111, 12, 281.

176 Badayuni tells us of Bhagwan Das asking Akbar what this new ‘religion’
was and what opinion its followers helgl. Akbar is said ‘to have rellected a little
and ceased to urge the Raja’. Badayuni, 1I, 313. Akbar is said to have continu-
ed alteration in Islam thereafter (1592).

e p, 171,

177 Smith, Akbar, 148, 178 Monserrate, 151, 184.

17 Botelho, quoted in Hosten, 151, ¢

180 Du Jarric, corrected by Payne in hus noge, Smith, 08.

1 Smith, Ahbar, 219, 182 <Abdul Latit, 16, Roe, 314.
183 Smith, Ahbar, 216, cf, Badayuni, 11, 304-05.
8 Badayani, 11, 269, 201, 312-13, 336, 339, 364 .

185 Von Noer, The Emperor Akbar, 1, 341.

186 Badayuni, 11, 291.

187 Zin, 1, 164-65, 169, 111, 389-90, Du Jarric 68-6Y.

188 Badayuni, 1I, 291.

18 J P.H.S., IV, 7, Roe, d, 244-45, Badayuni, 11, 338.

190 Rogers' Catalogue of the Cons in the Punjab Government Museum, XV.

w1 Badiyiuoi, 11, 278.

w2 Ibid., 11, 210, Akbar Nama, 111, 271-72.

193 Jgbal Nama, 11, 303. 194 ¢ Amal-i-Salik, 1, 128.

15 Alamgir Nama, 8, 20.

196 Akbar Nama, 111, 271-72, Wright's Catalogue of the Cowns in the Punjab Mus-
eum, 111, 20, 22, 23, ff.

197 Badayini, 11, 367. 198 Cf, Muilla Ahmad.

19 Badayuui, 11, 8, 13, 64, 198, 207, 211, 226, 229, 246, 264, 273, and 304.

200 Abdul Haq, quoted in Elliot’s Bibliographical Index of the Historians of
Muslim India.

201 Trapels, 11, 12. 202 Badayuni, 1I, 158.

Badayuni’s list includes the following living scholars and theologians <erving
in official capacities. ‘Atif Husain, IlI, 59, Misa (ibid., 92), Allih Bakhsh,
Sadr of Gujarat (101), Jalal Qazi of Jaunpore (106), Qutb-i-‘Alam at Delhi
(110). Allahdad, Qiacs of Allahabad (117), ‘Usmian (118), Isa, Mufii of Agra
(128), Muhammad (133), Qazi Nur Ullah of Lahore (138), a Mubhtasib at
Lahore (138), Maulana Muhammad Mufi of Lahore (154), Shaikh Manstr,
Fojdar of Bajwara (155).

Cf. Tabagqat-i-Akbari, 389-93: Ain-i-Akbari, 111, Amin Ahmad Rizi speaks
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of Mubarak, Abu’l Fazl and Faizi as three great scholars of Agra without im-
puting heresy cither to them or their writings (Haft Agalim, MS., 76b, 77a).

203 Farly Travellers, ed. Foster, 186.
34 Badayiini villifies Abu’l Fazl and Faizi as non-believers, and as the arch-

conspirators against Islam. Yet we find Faizi writing a commentary on the
Qur'an (completed in 1593-94) the only objection against which was its literary
style. His Diwan contains verses soundly declaring his faith in the Prophet and
His Companions.

Celd W1y ) 5 o on

(quoted by Shibli in his Shi‘r-ul-*4jam, 54.)
‘



APPENDIX |
SANSKRIT WRITERS OF AKBAR’S REIGN

1. Anantadeva, patronized by Baz Bahadur of Malava, is the
author of the famous work Dattakadidhiti recognized as the standard
work on adoption by our High Courts even today. He wrote,
besides, Samskarakaustubha of which the above is one of the twelve
parts. Heis the author of works on expiations of different offences,
a description of Mathura, and an essay on devotion.

2. Ananta, author of various gvorks on astrology.

3. Anantadeva, son of Appadeva wrote on devotion, law and
penances.

4. Anonymous.

(i) A work on the consecration of Pandalas (1574).
(z1) An Anukramani of Nighanty (1562).
(12t) Cayanaprayoga on the construction of five altars (1590).

5. Kavikarnapiira wrote on poetics and metaphors, besides
being the author of a drama with Caitanya as its hero and an
account of Krsna in Vrndavana.

6. Kavicandra, author of works on medicine, poetics and
grammar. o

7. Kesava Misra, pattonised by Raja Manak Chandra of Kangra
in the Himachal Pradesh, wrote on poetics, similes and metaphors.

8. Kesava, on astrology.

9. Narayana.

10. Gangadhara author of Manorama.

11. Gunavyaya Gani wrote a commentary on Raghuvam$a, and
another on the story of Damayanti.

12. Gopalacarya commented on Rasamajari.

13. Gopala Bhatta wrote several works on devotion.

14. Gopaladasa wrote on devotion.

15. Cintamani Misra wrote on poetics.

16. Ramakrsna wrote on law, astrology and various other
subjects.

17. Ramakrsna commented on Parasara Smrli.

18. Ramadasa.

19. Ripa Gosvamin, author of more than thirty works on
devotion, poetics, dramaturgy.
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20. Laksminatha Bhatta on poetics.
21. Vijnavabhiksu, author of some eighteen known works on

different subjects.

22. Visvanatha commented on several rituals.

23. Virabhadradeva on erotics.

24. Vedanta Diksita wrote on law.

25. Vedyaraja on medicine.

26. Sankara Misra commented on Vabesikasitras.

27. Sankara Bhatta, author of some eight works.

28. Siva, son of Rama.

29, S’ivara'ima, a voluminous author.

30. Srivallabha. g

31. Sadhusundaragni.

32. Samayasundaragni.

33. Haradatta Misra.

34. Virabhadradeva Campit, anonymous in 1587.

35. Jivagosvamin wrote various works mainly on devotion.

36. Todar Mall wrote on medicine.

37. Nilakentha wrote under the patronage of Todar Mall,
‘Todarananda’, a voluminous work on Judicial procedure, auspi-
cious times for marriages, religious ceremonies and law and

medicine.
38. Dhunciraja wrote some thirteen works on astronomy and

astrology.

39. Damodara Pandita wrote for his patron Chuhar Mall.

40. Dhanvin wrote on ritualism.

41. Nanda Pandita was a great jurist.

42. Naidyana Bhatta wiote on philosophy.

43. Naiayana Saraswati.

44. Narayana wrote on the determination of auspicious hours.

45. Nardyana Bhatta is the author of some thirty-three works
on various subjects.

46. Nardyana wrote on eclipses.

47. Nilakantha, a great astrologer and astronomer wrote some
twenty works,

18. Narasimha Sarasvati wrote on Vedanta.

49. Purnananda wrote more than a dozen volumes of Tantric
subjects.

50. Prabhakara, commentator and author.

91. Mahidhara of Banaras is the author of some sixteen works.
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52. Raghunandana Sii.

'5)3. Raghunandana Bhatta wrote on devotion, faw and ceremo-
1a1.
nj-{ Raghunandana Misra author of Zodara Prakiia, work on
law written under the patronage of Ra\a TOG&I Mah,

55. Raghunitha blromam is the author of some 31 known works
on various subjects.

56. Ratnesvara Misra.

57. Ratnanatharya.

58. Rama wrote on asttonomy.



15.

16.

17.

18.
19.
20.

21.

APPENDIX 2
HINDU MANSABDARS OF AKBAR

Haft Hazar? (7,000)

. Man Singh of Jaipur.

Panj Hazart (5,000)

. Bhagwan Das of Jaipur.
. Bhar Mall of Jaipur.

Chahar Hazart (4,000)

. Todar Mall, Finance Ministei .
. Rai Singh of Bikaner.
. Jagan Nath, son of Bhar Mall of Jaipur.

Do Hazart (2,000)

. Birbar.

. Ram €handra Baghela of Bandhav.
. Kalyan Mall of Bikaner.

. Surjan of Bundi.

. Bhao Singh.

. Ram Bas Kachhwaha.

. Maha Singh.

Yak Hazar Panj Sadt (1,500)

. Durga Sassodia of Rampur (in Rajputana).

Yak Hazar Do Sadi (1,200)
Rai Shal.

Yak Hazart (1,000)
Ripsi, brother of Raja Bhar Mall.
Udai Singh of Jodhpur.
Jagmal, brother of Bhar Mall.
Asakarn.
Kalyan Das.

No Sadt (900)
Pratap Singh.
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22.
23.
24.

25.
26.
27.
28.
29.

30.
31.
32,
33.
34.
35.
36.
37.

38.
39.
40.
41.

42,
43.
44.
45.
46.
47.

48.
49.
50.
51.

AKBAR AND THE FOUNDATION OF A NEW ORDER

Jagat Singh, son of Man Singh.

Ra3j Singh, son of Asakarn Kachhwaha.

Bhoj of Bundi.

Haft Sadi (700)

Bihari, son of Todar Mall.
Rao Pitri Das.
Medni Pat Chohan.
Babu.
Salahadi, son of Bhar Mall.

L ]

Panj Sad1 (500)

Parmanand.
Jagmall.
Bhim of Jaisalmer.
Arjun Singh, son of Man Singh.
Sah3l Singh, son of Man Sin’gh.
Ram Chandra Bundela. *
Ram Chandra of Orissa.
Dalpat, son of Rai Singh of Bikaner.

Chahar Sadi (4,00)
Shakti Singh, son of Man Singh.
Manohar, son of Ign Karn.
Ram Chandra Kachhwaha.
Balaka Kachhwah3.

Sih Sadt (300)
Bal Chandra Rathor.
Keshav Das, son of Jayamall.
Tulst Das Yadav.
Krishna Das.
Man Singh Kachhwaha.
A Raja of Orissa.

Do Sad Panjahi (250)
Jagat Singh, son of Raja Man.
Mathra Das Khatri.
Sanwal Das Yadav.
Mathra Das.
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52. Keshav Das Rathor.

53. Udand, zemindar of Orissa.

54. Sundar, zemindar of Orissa.

In 1582 Akbar divided the work of the governinent into several
departments. In all, forty-six public servants at the centre were
appointed to look after the various affairs of the state. Out of these
nine (Raja Todar Mall, Rai Shal, Rai Durga, Rai Surjan, Jagan
Nath, Lian Karn, Asakarn, Jagmall, and Birbar) were Hindus
(Akbar Nama, 111, 404-05).

In the year 31 (1586) Akbar appointedl two Joint Governors, one
Diwan. and one Bakshi for every one of the twelve provinces of the
empire. Of these, two Diwans (Todar Mall, the Imperial Diwan
and Diwan of Lahore and Rat Pitri Das, Diwan of Bihar) were
Hindus, besides one Bakshi (T'ara Ghand of Oadh) and six Joint
Governors (Raja Jagan Nath and Rai Durga of Ajmer, R3ja
Asakarn in Agra, Rdji Man Singh in Kabul, Raja Bhagwan Das
and Rio Rai Singh in Lahore)?



CHAPTER 1V
JAHANGIR
His Accession

WHEN Akbar lay dying, Jahangir was but nominally reconciled to
his father. However, when at last he entered the royal presence,
he was acknowledged by AkBar as his successor and on his father’s
death he quietlygsucceeded him. He inherited Akbar’s liberal policy
and tried to follow it.

As we have already seen, Akbar &ad abolished the Jizya and the
Pilgrimage Tax, permitted conyersions from Islam to other reli-
gions, put an end to persecutions for religious opinions, and freely
allowed public celebrations of religious fairs and festivals of non-
Muslims. Places of public worship had been built by the Hindus
and Christians without hindrance. Admission to higher public
services had ceased to be governed by religious considerations;
Hindus, Muslins, and even Christians, were welcomed gt his court
and allowed to serve the State to the best of their abilities. He
patronized literature, art, and science, without narrow, theological
considerations. To conciliate the Hindus, he gave up many prac-
tices that were offemsive to them. The court ceremmnies were
enriched by the introduction of many Hindu and old Persian
customs. Administrative convenience further led him to adopt
mauny measures that, to some, appeared opposed to Muslim (radi-
tion. His religious toleration, however, was bound up with human-
itarian considerations and he made war on what he considered to
be evil, even if it was sanctioned by contemporary Hindu or
Muslim religious opinion. To bring the two communities together,
he had Persian translations made of Hindu religious works so that
even Jahangir could assert that there was not much difference
between the Sifi traditions in Islam and the Vedantist school of
Hindu philosophy. Akbar’s religious policy had resulted in frater-
nization of the learned in the two communities ; as they were drawn
together, their angularities were rubbed off, their hatred of each
other decreased. The Hindus came to consider the Muslims less
of a defiling influence, when they met them on terms of equality
in the private audience-chamber, on the battlefield, and in the
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administrative secretariat. The Muslims ceased to think of the
Hindus as an offence against their religion when they stood
shoulder to shoulder with them in the great enterprise of govern-
ing India.

At Jahangir’s accession, the Muslim theologians, who had not
been pleased very much with Akbar’s attempt at secularizing the
State, scem to have tried to win back their lost influence. Mulla
Shah Ahmad, one of the greatest religious leaders of the age, wrote
to various court dignitaries exhorting them to get this state of
things altered in the very beginning of the reign because otherwise
it would be difficult to accomplish anything later .on.! His efforts
seem to have been successful to some extent. Jahangir gave orders
to Shaikh Farid to submit to sim names of four scholars who
should see that nothing that was against the Shari‘at should take
place. Here was the rub. Mulla Ahmad protested to Shaikh Farid
that this would not work. No four scholars would ever agree. He
suggested therefore that only ‘one scholar be appointed for the
purpose.® Nothing however seems to have come out of this
suggestion. The orthodox seem to have greater faith in Jahangir
than in hig father. He was said to be less favourably inclined
to the Hindus, and, the Muslims in general were asked to make
persistent efforts to wean him away from Hindu customs and
ceremonijes.?

These efforts seem to have been partially successful. Jahangir
would not go back on the path of toleration which his father had
opened. But without embarking on active persecution or impairing
the newly acquired status of the Hindus, he began to take a greater
interest in the fortunes of Islam in his own territories.

Conversion to Islam

Under Jahdngir converts to Islam, according to Jesuit authori-
ties, were given daily allowances.* In the beginning of his reign in
1605 Jahdngir forcibly converted an Armenian Christian, Zulqgar-
neyn, to Islam but finding him steadfast in his religion he left him
alone.’ In the tenth year of his reign Roz Afzuin, son of Raja
Sangram, ‘was honoured by admission into Islam’ and given the
status of his father.® A Hindu who had been circumcized during
Akbar’s reign, is said to have been converted to Islam by Jahan-
gir.” A Goanese was admitted into the ‘true faith’ in 1606.%8 Some
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prisoners were offered pardon if they turned Muslim.? In order to
protect the law, so Jahangir assures us, he had two Muslim young
men, Qutub and Qumar Khan, whipped and imprisoned in his
fourth year because they had been frequenting the house of a
Sanyasi and seemed inclined towards Hinduism.'* Kalyan kept a
Muslim dancing girl. In order to conceal the fact, he killed her
parents and was duly punished in the second part.!* Further,
when Jahangir discovered in his fifteenth year that the Hindus at
Rajauri converted and mearried Muslim girls of the locality, he
gave orders that this practice be put a stop to and the guilty be
punished.!? Thus Jahdngir attempted to act as the protector of the
true faith and tried 10 defend it against attacks from without. But
he would not tolerate forciblg conversions. A royal order issued
to provincial governors in the sixth year openly declared that they
were not to convert anyone forcibly to Islam.?®

Places of Worship

Jahangir continued, with some exceptions, his fathg’s practice
of allowing non-Muslims to build public places of worship. His
friend, Bir Singh Bundela, built a magnificent temple at Mat-
hura,” which was now once again rising into prominence as the
sacred city of the Vaishnavas. He raised another emagnificent
place of public worship®in his own State as well. More than
seventy new temples were built in Banaras alone towards the end
of his reign. They were, however, not yet complete when
Jahangir died.’® He allowed the Christian Fathers to open a
church at Ahmedabad in 1620 and another at Hugli. At Lahore
and Agra public cemeteries for the Christians were allowed to be
set up.16

But when he made war on the Hindus and the Christians these
considerations were sometimes given up. When Mewar was in-
vaded, many temples were demolished by the invading Mughal
army.?When he visited Kangra, he decided to celebrate the first
Muslim occupation of this famous fort by a Muslim emperor by
desectating the fort and gloried in it.}® Orders were issued to
erect a mosque in the fort. But Bhawani’s temple below the fort
was not touched. His forebearance might have been inspired by
the tales of the supernatural power of the goddess. It was common
belief that if a dumb person cut his tongue in two as an offering to
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the gnddess, after some time the broken pieces would join together
and the devotee would start speaking. If a devotee, it was believed,
cut his head as an offering to the goddess, it would be carefully
preserved and after some time when it was placed on his body, the
devotee would come alive.

Jahangir paid visit to Jawalamukhi in the neighbourhood. He
was at first persuaded that the everburning flame in the temple
was a trick of the priests. To confound them, he had a strcam of
water poured over the fire. This failed to extinguish the flame.
He left the temple unharmed and gave order that the adjoining
buildings be not only repaired but also added to. £ Portuguese,
church at Agra was closed and the churches elsewhere also suffered
similar indignities.

Sometimes his fury would break out even without the aggra-
vating cause of war. When he visited Ajmer in the eighth year,
the temple of the Boar god, Varaha, was destroyed and the idols
were broken.?! Probably thege instances made a contemporary poet
of his court sing his praises as the great Muslim emperor who con-
verted temples into mosques.?2

These exceptions apart, Jahangir usually followed the path shown
by his father. It is interesting to note that some of the Hindu
shrines of Kangra and Mathura continued to attract a large num-
ber of Muslim pilgrims besides their Hindu votaries.2?

:

Pilgrimages

Jahangir also continued to allow, as Akbar had done, Hindu
pilgrims to visit without hindrance their holy places. Coryat esti-
mated the number of annual pilgrims to Hardwar in Jahangir’s
reign at 400,000. Roe was prepared to take it even to half a
million visitors.# Of course there must have been other similar
places of pilgrimages in other parts of the country as well. It
appears that the open celebration of Hindu religious customs and
festivals was continued, just as in Akbar’s time.?> In some places, at
least certain days of Hindu fasts were observed as public holidays
when no buying or selling—even of foodstuffs—was allowed.?®

Relations with Christians

Nor did he withdraw the permission granted to the Christians
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to make converts to their faith.?” Non-Catholic writers are all
agreed that most of the converts, the Christians, made were attracted
by pecuniary considerations—an allowance according to Withing-
ton,—and renounced Christianity when it ceased to benefit
them.?® This is further proved by the statements made in the
annual Jesuit letter from Goa, dated February 1, 1621.2® Besides
the needy, the Jesuits were able to convert the dying or to buy
slaves and convert them.% Guerreiro tells us that some twenty
persons, most of them whjlom Christians, were baptized at Agra.3!
A Brahman and a Moor were converted at Lahore, but in secret.32
But the most sensational of the conversions was the public baptism
of Danyal’s sons and a grandson of Jah@ngir in 1610. The Fathers
were overjoyed. Even the Engli;h Protestants participated in the
public procession that inarchell through the streets in order to pro-
claim such a good fortune.?® To the Jesuits it seemed that grace was
at last settling on the princely house of Temur and they were
waiting for the time when it would be possible for them to number
the Emperor himself among their *followers. But they counted
without their host. Jahangir had not had the princes converted
becausc he was convinced of the truth of Christigity. He had
been told by his astrologer that his brother’s line, rather than his
own, would succeed him. To make that impossible he decided on
this ingenious method of disqualifyiug them for the imperial throne
by making them Christiuns.3® Roe has another motive to offer.
The king wanted a Portuguese wife and thought this was the
easicst way to secure one.? Anyhow the conversion proved but a
fitful affair and in 1611 the princes renounced Christianity and
re-embraced Islam.* Thus were the Jesuit castles in the air
shattered. Jahangir was broad-minded or cynical enough to tempt
Hawkins to his service by offering to procure a Muslim wife for
him and to allow him to convert her to Christianity.3?

Jesuit accounts of their success in making converts seem to be
more hopeful than true. Some of these assert that Muqarrab
Khan, Customs Officer at Cambay, was sccretly converted to
Christianity in 1611 when on a mission to Goa.?® It is difficult to
believe this story for various reasons. Muqarrab Khan did not give
up his numerous wives.?® While he was Governor of Surat in 1611-
18 he always favoured the Portuguese as against the English. Now
his conversion, howsoever secret it may have been, would have at
least become known among the English especially when they must
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have been on the lookout for anything that could give them an
advantage against him in their dealings with the Emperor.4?
Further Maclagan, on the authority of the Annual Letter from
Cochin, dated 1621, asserts that Muqarrab Khan'’s son fell ill, was
cured by Christian spells and prayers, and converted to Christi-
anity.91 But Guerreiro as translated by Payne stops short at the
child’s recovery and mentions no conversion.t? It is likely, there-
fore, that in this case the fact that Christian prayers were
uttered in order to restore the child tq health was interpreted
by some of the Christians to imply that the father had become a
Christian.

The Jesuit accounts of their conversions soared even higher.
Some of them reported that Jahirngir had himselfl become a Chris-
tian in 162743 though they made no attempt at reconciling this
with the number of wives he kept. If, as the Fathers asserted, the
number of Akbar’s wives stood, between him and Christianity,
Jahangir was in no better position to be admitted to Christianity.
In Akbar’s case one of them invented the story that he had dis-
tributed all his wives except one among his nobles in preparation
for Christianity.4® But to Jahangir they do not pay even that much
of a compliment.

Jahangir not only tolerated Christianity, he maintained it as
well. The Christian Fathers were paid from Rs. 3 to Rs. 7 daily;
occasionally h® would give them money for their religious services,
and once at least he tried to relieve the distress of the Christian
poor by a monthly grant of Rs. 50.45

Jahangir and the Sikhs

Jahangir's relations with the Sikhs raise many a thorny issue.
Guru Arjun, the contemporary head of the Sikhs, had incurred
Jahangir's displeasure on account of his proselytizing activities.
Some Muslims were reported to have accepted him as their religi-
ous leader and thus renounced Islam. Two courses, Jahangir tells
us, were open to him. He could either convert him to Islam
forcibly or take steps to close his ‘religious shop’. He had been
considering both these courses when fortune provided him with an
excuse which settled the matter for him. When Khusru rebelled,
he met the Guru who rather unwisely blessed his enterprise. After
the suppression of this rebellion, Jahangir called the Guru to his
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presence and awarded him capital punishment for countenancing
treason.%® Some influential Hindus, however, intervened and it
was decided that the Guru might be let off if he paid the heavy
fine of Rs. 100,000.4 A Hindu ; probably Diwan Chandu Lal of
Lahore,% stood surety for him in the hope that the Guru’s follo-
wers would probably pay that sum for the release of their spiritual
chief. The Guru seems to have discountenanced the attempt
whereon the Diwan tried to force him to pay the money. Every
attempt, however, failed, anll the Guru died in imprisonment ;%
he seems to have,been permitted to bathe in the Ravi which then
used to flow just near the fort. He did not come out alive. Jahangir
had originally given orders that his eon and wife be also arrested,
but this does not scem to have begn done in 1606.

Though Jahangir declares it to have been his intention to close
the shop of the Sikh Guru for religious reasons, the actual facts
contradict him. Had Jahangir’s petsecution of the Guru been
directed by religious motives, he wouldshave persecuted the Sikhs
as well. Neither Sikh tradition nor Muslim fanaticisin tells us any-
thing of any further persecution of the Sikhs. Guru Agun’s son,
Guru Hargovind, was no doubt imprisoned by Jahangir but here
again the motive was not religious. It is difficult to reconcile the
Sikh tradition, which puts the impypisonment at a very short period
followed by a reconciliation between the Emperor and ¢the Guru
with the account given in Dabistan which extends this i imprison-
ment over twelve years. The reason for this imprisonment accord-
ing to Dabistan was the non-payment by Hargovind of the fine
imposed on his father. The Sikh tradition places the imprisonment
in 1612, whereas according to Dabistan it occurred after 1616.5° It
seems probable that in taking action against Guru Arjun, Jahangir
acted from mixed motives but when once his immediate purpose
was served he left the Sikhs alone. It is further probable that
Jahangir thought that the execution of their religious leader was so
severe a blow to the Sikhs in the Punjab as to make it unnecessary
for him to take any further action against them, But we do not
know what led Jahangir to arrest Hargovind in 1612 or 1616. If
he remained a prisoner for 12 years, as Mahsin Fani says he did,
he must have been released probably during the usual clemency
that followed Shah Jahan’s accession to the throne in 1627.
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Jakangir and the Jains

There is then the question of his attitude towards the Jains.
Man Singh and Bal Chandra, the leaders of the two Jain schools
of thought, had enjoyed royal hospitality under Akbar. When
Khusi 1 rebelled Man Singh became guilty of an act of indiscretion.
Rai Singh of Bikaner consulted him in order to shape his own
conduct during those troublous days. Man Singh told Rai Singh
that Jahangir’s reign would not extentl beyond two years. Believ-
ing in the prophecy of the Jain monk, Rai Singh rebelled, threw
up his command under Jahangir, and repaired to Bikaner. Khusra’s
capture, however, soon brought matters to a head. Rai Singh was
defeated but was soon pardoned and restored to his former position
in the royal service.5!

Now Man Singh’s prophecy seems to have been reported to
Jahangir. He could, howevtr, take no action against him as Rai
Singh had been pardoned: and Man Singh was living under his
protection at Bikaner. In the twelfth year, however, when Jah-
angir visitgd Gujarat where there were many Jains, he decided to
embark upon their persecution. They were accused of having built
temples and other buildings which were reported to be centres of
disturbance. Their religious leaders were accused of immoral prac-
tices (probably of going about naked). They were generally be-
lieved to be a troublesome class of Hindus. Jahangir first of all
summoned Man Singh to the court. Afraid of meeting a mere
ignominious fate he took poison on his way from Bikaner to the
Emperor. Jahangir issued orders thereupon for the expulsion of the
Jains from the imperial territories.’® These orders do not seem to
have applied to the territory of the Rajput Rajas where the Jains
were driven to seek protection.

Jahangir here seems to have been prompted by religious rather
than political motives. Unlike Guru Arjun, Man Singh had been
left alone for several years after his alleged act of treason. All Jains
were punished irrespective of their political proclivities. Still fur-
ther there was a section of the Jains which did not even acknow-
ledge Man Singh as their leader.5® They were also included in the
order of expulsion. Dr Beni Prasad is wrong in stating that the
order of expulsion was confined to one sect alone.5 His version of
this event is vitiated by the fact that he has neglected to take
notice of the time when the order for expulsion was issued. His
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statement that the order was withdrawn some time after its pro-
mulgation is not supported by any authorities though he says that
Jain works of the period are clcar on the point.55 He has named
no works nor quoted from any. In the absence of such authorities
it is not possible to believe that Jahangir withdrew the order. But
cven if any Jain authorities mention the withdrawal of such an
order it is necessary to know the exact date. Dr. Beni Prasad’s
statement leads one to believe that it was withdrawn some time
after Khusra’s rebellion. In that case the Jain testimony becomes
valueless as Jahingir is referring to an order issued in the twelfth
year of his reign. But, withdrawn or not, it was clearly an act of
religious persecution. Jahangir himself is far from asserting that he
issued the order on political grounds. We have to remember that
Shah Jahan was the Governdr of Gujarat at this time.% His ortho-
doxy may have had something to do with the issue of the order.

Muslim f{erm'cs

Jahangir’s attempt at playing the part of a protector of ‘the true
faith’ led him into the persecution of religious opiniBns not favoured
at the court. Soon after his accession it was reported to him that
Shaikh Ibrahim had set himself up as a religious leader ina
Parganah of Lahore. He had gathered together a lg.rgc number of
Afghans as his follo&wers. Jahangir ordered that he be brought
before him. He was not able to satisfy the Lmperor and «was
thereupon entrusted to Parvez to be imprisoned in the fortress of
Chunar.”? Shaikh Nizam-ud-Din Faruki of Thanesar was driven
out of India partly on account of his showing Khusr in rebellion
a little more than usual courtesy due to a prince visiting a Chish-
tiya hospice.58

Qazi Nur Ullah was flogged to death by Jahangir on account
of his being an effective Shi‘a writer.5?

Shaikh Ahmad Sirhindi’s case is sometimes cited as another
example of persecution for religious opinions. He had his deputies
and followers in every part of the country. He was the leader of
the Chistia, Qadaria, and Nagshbandia sects of Muslims. Some
Muslim theologians complained to Jahangir that in some of his
writings Ahmad Sirhindi claimed to have risen to a status higher
than that of the Caliphs®®. Jahangir thereupon called him from
Sirhind and asked him to explain his position. The Shaikh was
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ready with his answer. He told Jahangir that when he called one
of his meanest servants to him, in order to approach him, the
servant traversed the stations of all the Amirs and stood nearer to
the Emperor than even the highest among them. Similarly there
was nothing blasphemous in his stating that he had passed and left
behind him even the Caliphs. It did not prove that he claimed for
himself any higher status. Jahangir was not satisfied with this
explanation. To add to the Shaikh’s enormities, a mansabdar
suggested that the Shaikh had not performed the Sijida even. Now
Khurram was a follower of the Shaikh. When Jahangir had sum-
moned him, the prince had sent his messenger to the Shaikh telling
him that as the Emperor was vgry keen on having the Sijida
performed to him, the Shaikh should perform the Sijida. Shah
Jahan undertook to see that no harm came to him. The Shaikh,
however, had turned down the suggestion of the prince and
declared that no one could claim the rite of prostration from him
except God.S! Jahangir now ordered that the Shaikh be imprison-
ed in Gwalior under the supervision of Ani Rai Singhdalan.2

Unlike Shaikh Ibrahim, Ahmad was a great scholar. Though
Jahangir did fiot probably know it, Shaikh Ahmed had shown
himself anxious that on his accession Jahangir should conform to
Muslim orthodoxy more than Akbar had done in the Shaikh’s
eyes. He had several followcrs at court, including prince Khurram.
When Jahangir was in Kashmir next year, he seems to have
reatized that he had been a tool of rival theologians in ordering
Shaikh Ahmed's imprisonment on such a fine point of theological
belief. He was brought to Kashmir with all honours from Gwalior.
In an open court he was given a robe of honour and one thousand
rupecs and released. On his release, he declared that he bore the
Emperor no ill will as he had heen prompted by a laudable attempt
to safeguard the true religion and chastise heresy. It seems Mulla
Ahmad spent some time with Jahangir.6?

It has been claimed that Mulla Ahmad by his writings brought
about a coordination between orthodox Islam and Safi thought
and this saved Islam in India from being influenced by Vedantic
thought as much as it otherwise might have been. Though his
teachings made possible a return to pre-Akbar attitude towards non-
Muslims later on, neither Jahangir nor Shah Jahan seem to have
been under much influence of the Nagshbandia order. Even
though Aurangzeb is alleged to have come under the contem-
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porary leader of the Nagshbandia order, Shaikh Ahmad’s tomb at
Sirhind had still not acquired any fame even towards the end of
the seventeenth century. Sujan Rai of Batala does not mention it
even when he described other mazars at Sirhind and several
contemporary Muslim scholars and theologians at other places in
the provinces of Delhi, Lahore and Multan. Be that as it may, the
imprisonment of such a defender of the faith as Mulla Ahmad for
his religious opinion well illustrates the lengths to which Muslim
orthodoxy could go in its hynt for heresy.

. Fairs and Festivals

Then there is the question of th& public celebration of the fairs
and festivals of different religlons. Guerreiro tells us that on his
accession Jahangir restored the fairs and festivals of the Muslims.
Pelsaert gives an account of the celebration of the Muharram when
so intense was the religious fanaticism engendered that no Hindu
ventured out till mid-day.® The Govetnor of Surat held a public
polo match soon after the feast of the Ramazan on October 10,
1614.%0 In his thirteenth ycar Jahangir kept the fast®f Ramazan
and in the evening invited all the local Shaikhs and Sayyids to
break their fast with him.®” In his fourteenth year Jahangir cele-
brated the Shab-i-Barat.®® In therseventh year, Jahangir cclebrated
the Rakhi festival for the first time and had auspidious threads
bound on his wrist.®® He met the yogis on the night of the Shivarg,
atri in his eleventh year, when he was staying the night at Sangor,
renamed by him Kamalpur, in Bengal.”® Dasehra was cclebrated
by the Iimperor by holding reviews of troops and elephants.”! On
the Dipavali, Jahangir allowed gambling to go on in his presence.”
The Christians were publicly allowed to celebrate the Easter, the
Christmas, and other festivals.”® Thus there was no restriction
whatever on the public celebration of religious festivals. It was not
Jahangir alone who thus took part in the celebration of Hindu
festivals. Many Muhammadans—men and women—participated
in the festivities that accompanied these celebrations.?

Religious Discussions

To some extent Jahangir continued the practice of his father of
holding religious discussions with the followers of different faiths.
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The first one, he records, was with the Hindu pandits against their
belief in the reincarnation of God in different forms.”® Guerreiro
speaks of Jahangir’s discussing religious questions with the Jesuits
in 1607.% But in this case, unlike Akbar’s discussions in the
Abadat-Khana, it was the king alone who sat listening to the dis-
course of the Fathers on Christianity. A Mansabdar or two and
the King’s reader are said to have been present but they do not
seem to have taken much part in the discussions. The king would
now and then try to bring his Muslim courtiers into the circle of
conversation but it was usually only the king listening to the Jesuits.
Jahangir met the famous Muslim saint, Mian Mir, at Lahore in
order to benefit by his discourses.”” He sent a letter to the Gover-
nor of Gujarat asking him to pay something to the son of Wajid-
ud-Din whose reputation had reached the court, in order to make
him prepare and send a list of names of God specially selected for
Jahangir’s recitation,’® though he had already had a list of such
names prepared by the learned men of his time.”® With Jadurtp,
the leader of the Vaishnavas at that time, he held many discus-
sions at Ujjain and at Mathura and came to the conclusion that
the Vedanta of the Hindus and the Sufi thought among the Mus-
lisins were almost identical.8 He visited the Gorakhtiri in order to
gain some knowledge from the yogis reported to be living there.
But he found no yogis there.®! Mulla Ahmad Sirhindi refers to an
assembly in the month of Ramazan when religious matters were
+Aiscussed in the presence of Jahangir.5?

Hindus in the Public Services

The admission of the Hindus to the higher public services, begun
under his father, continued. Of forty-seven mansabdars holding
the rank of commanders of 3,000 horses or above, mentioned by
Hawkins, six were Hindus.#® The position of the Hindus at his
court had been threatened by the events connected with Khusri’s
rebellion. Man Singh, the highest Hindu dignitary in the empire,
was suspected of complicity. Raja Rai Singh of Bikaner actually
rebelled during the course of the insurrection. It seems, however,
that the Hindus were soon able to remove the Emperor’s suspicion.
But in Jahangir’s reign of twenty-two years, we come across only
three Hindu governors of provinces, and they served only for short
periods. Man Singh, who was Governor of Bengal when Akbar
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died, was continued in that office.®® Some time after, Raja
Kalyan, son of Raja Todar Mal, rose to be the Governor of
Orrissa,® though it is difficult to say whether he was in independent
charge of the provinces.®¢ Raja Vikramajit served as the Governor
of Gujarat for some time.®” Unfortunately not many appointments
of provincial Diwans are mentioned and we do not know whether
or not here the preponderant proportion of the Hindus was
disturbed during Jahangir’s rule. Indeced Hawkins tells us that
Jahangir preferred to employ Muslims under him.*® Only one
Hindu, Mohan Das, is mentioned as serving as a Diwan under
Jahangir in the’third year.8?

Social *Evils
[ ]

Jabangir made war on certain social evils. 'The public sale of
intoxicants, bhang and wine, was forbidden.* No one was allowed
to drink wine without permission and Roe records some cases
where certain nobles were punished fof drinking.?? Jahangir rever-
sed Akbar’s practice of allowing the sale of wine for medicinal
purposes and in moderation, and conformed to the Mmslim law by
prohibiting its public sale. But he was a hard drinker himself, and
it is ditficult to say whether he was any the more successful in
dealing with the problem thanis father had been. The fact that
the order prohibiting pullic sales was issued twice, *immediately
after coronation and later in the fourth year, proves that, al any
rate, the first order might have remained ineffective. Again he
departed from his father’s practice and ordered total suppression
of public gambling.®® Here again he followed the Muslim law.
The castration of children in Bengal was also forbidden.?® He
continued his father’s disregard of Hindu religious sentiments by
prohibiting Sati without permission. The burning of child widows,
whose marriage had not been consummated, was ordinarily pro-
hibited, though special permission could he granted by the gover-
nors.* In other cases as well permission had to be obtained. This
naturally prevented unwilling Satis. At Agra the Emperor himself
decided all these cases.®®

Court Ceremonies

Some of the ceremonies introduced by Akbar to increase the
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regal splendour of his court continued. The New Year was cele-
brated as of old.?® Weighing of the Emperor continued.?” Jahangir
had himself weighed during an eclipse in order to ward off evil.%
When he was told that some evil was likely to befall Khurram,
he had him weighed as a protective measurc.” Employment of
Hindu astrologers for fixing auspicious hours for most things
continued and Muslim nobles took up the fashion and kept Hindu
astrologers attached to them.®® On the vexed question of the
Sijida, Jah@ngir made a compromise. The Mir ‘Adals and Qazis
were excused Zimin Bos in the sixth year.!®' Thus the two classes
likely to object to the practice on religious grounds were granted
exemption. But when too orthodox a mulla came to the court it
was possible to stir up trouble il he refused 1o perform the Sijida.
We have already scen that Shaikh Ahmad suffered partly on that
account. But the reconciliation that took place on his release
seems to have been based on Jahangic’s exempting him from the
performance of the Sijida. Jahangir was too anxious to have him
with him to subject him to this indignity. Jahangir’s meeting with
another great scholar of his times, Nasir-ud-Din Burhanpuri,
bears out tlte suggestion that Jahangir was prepared to allow the
same concession to scholars or theologians of eminence as he had
granted to the officials of his court. This great scholar was sum-
moned from Burhanpur. He met the Empecror as he was coming
out of the royal garden. As he was getting' ready to perform the
.Siiida, Jahangir advanced and embraced him.102

Slaughter of Animals

Jahangir continued Akbar’s abstention from slaughter of animals
twice a week, on Sundays and Thursdays.2%® This was strictly
enforced. Guerreiro speaks of the King’s visits to the city in order
to discover how far his orders were being obeyed. Once he dis-
covered meat being sold on one of these visits. The Kotwal, the
officer responsible for seeing that the royal orders were observed,
was called for and flogged.1®* Soon however he was restored to
favour. So strict however was Jahangir in enforcing these injunc-
tions that when in the fifth year the ‘Id fell on a Thursday, the
sacrificial slaughter of animals was postponed to the following
Friday.1% Now this was not merely a concession to Hindu feelings.
These days were sacred as Jahangir’s day of accession (Thursday)
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and Akbar’s birthday (Sunday night) according to official Muslim
reckoning. Safety of life was accorded to all living creatures on
these days in order to keep them sacred. Jahangir refers to this
practice as Sufiyana, pertaining to the Sufis.

In Gujarat, Roe describes the slaughter of certain animals being
prohibited by royal orders chiefly because rich Jains of the place
agreed to pay highly for this concession.%® Whether the order
continued after the expulsion of the Jains is not known.

Yultural Contacts

Jabhangir continued Akbar’s work of bringing the learned of the
two communities together by wmving translations of Hindu sacred
hooks made under his patronage. Two Persian renderings in verse
of the Ramayana were made during his reign. Girdhar Das, a
Kaisith of Delhi, rendered Valmiki’s Ramayana into verse, called
it Ram Nama and dedicated it to JThhangir.'® Masihi made another
Persian translation of the Ramayanaand took pains to prove by
inserting a section in praise of the Prophet, that he still remained
a Muslim. Jahangir asked Sayyid Muhammu.d to prgpare a plain,
unvarnished Persian translation of the Qur’an and send it to the
court by his son Jalal-ud-Din.'®® This was probably the first
attempt at translating, rather ghan exprunding the Qur’an. It had
been fashionable to writg commentaries on the sacred book, but it
was felt a translation was almost an act of profanation, an attempt
at matching the Prophet’s own miracle of revelation. Nothing
further is heard of this translation and it seems the matter was not
further pursued. Sayyid Muhammad was probably the scholar
known as Sayyid Muhammad Magbil Khan Ahmadabadi who
died in Shah Jahan’s reign early in 1045 A.H. leaving a large
number of works to his credit.'®® Persian and Arabic translations
of the Bible were also presented to Jah@Eingir by the Jesuit
Fathers.!?

Some of the scholars of Jahangir’s time acted as a link between
the two communities. ‘Abdur Rahim Khan-i-Khavnana under his
Hindi pen-name of Rahim wrote all sorts of Hindi verse including
many in praise of Hindu gods and a description of the feelings of a
devotee towards God in his various incarnations.''* Jahangir is
said to have patronized Sur Das whose Sur Sagar is reputed to have
been compiled under Jahangir’s patronage. The emperor is said to
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have given Sur Das one gold coin for every verse of his.2
Like Akbar, Jahangir continued his patronage of painting, in-
~luding portrait-painting.!1?

Jahangir and Islam

The accounts of European travellers and Christian missionaries
at his court throw a good deal of doubt on Jahangir’s Islam.
Coryat makes him a follower of a religion of his own making.!14
Roe speaks of him sometimes as an atheist, sometimes a Hindu in
his ceremonies, professing Islamn when it was necessary, glad when-
ever any one broke out against the Prophet.!'s Finch makes him
declare openly that Christianity was the soundest faith.11® A later
Jesuit tradition declared him to be.a baptized Christian afraid of
openly declaring himself for fear of his son.!” A contemporary
Persian writer accused him of being a member of the Din-i-Ilahi.118
Fortunately for Jahangir, he could not have been all these things
together or even by turns.tHis mndern critics do him less than
justice. Blochmann sought safety in dividing his religious opinions
into fits or yperiods without stopping to inquire whether these
periods, by cutting into each other, did not destroy themselves.!1?
Dr. Beni Prasad blunders into stating that Jahangir did not believe
in the Prophet.1% .

Let us cxanfine these statements. The Jesuits, unaccustomed to
religious liberty as they had been in Europe, seem to have been as
much dazzled by the toleration granted by Jahangir as they had
been under Akbar. To them, if a man believed in the truth of a
religion, he could only prove it by persecuting the non-believers.
If Jahangir listened to their statements of the merits of the Christian
religion, he lost caste among Muslims. We have already seen that
their statements about his conversion are wrong. Jahangir main-
tained intact the Muslim organization of the State in its essential
aspects. The Muslim magistrates and judges remained as heretofore
in office.!® The Sadr-us-Sadiir remained in charge of justice and
charities.}® As we have already seen, he punished heresy and sup-
pressed conversions to Hinduism. He ordered that ecscheated
property should be spent, among other things, on mosques.!?® In
the thirteenth year he gave Shaikh Pir Rs. 8,000 for building a
mosque.!®* In the thirteenth year he publicly kept the fast of
Ramzan. In the eighth year he walked on foot to Ajmer.125 However
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much he may have indulged in Hindu ceremouies, he rejected the
Hindu doctrines of reincarnation and idol-worship.'®® One of his
judges held in 1610 that debts to Christians need not be paid.!??
When the Roman Catholic Jesuits refused to allow the body of a
Protestant FEnglishman to be buried in their graveyard he insisted
on the burial being carried out.!?® The most that can be said against
him is that he hunted wild boars and presented their meat to
Rajputs and Christians.!*® If this is held against him it betrays a
gross ignorance of the Myslim attitude towards the question of
pigsticking. Pigs are not sacred to Muslims, pork is unlawful to
them. The hufiting of pigs therefore is not an unlawful act
according to Islam.

It is said that in the beginnin§ of his reign Jahangir favoured
Islam in order 1o seat himself sectirely on the throne of Delhi, but
thercafter lus orthodoxy waned. But Shah Jahan’s rebellion
belies this statement. When he rebelled, he could very casily have
assumed the position of a defender of the truc faith. Yet during
the whole course of his rebellion, not ohce did he try to gain any
advantage over his father by such a suggestion.’3® \Whatever
Jahangir’s personal shortcomings might have been, Re was, to a
majority of his subjects, a good Muslim. Only a Muslim could
have desecrated the temple at Kangra, destroyed idols and temples
at Pushkar and in Mewar, upheld®the true law by preventing the
conversion of Qutub and his companion to Hinduism,‘stoppcd the
conversion of Muslim girls by marriage to Hindus in Rajauri,,
ordered a simple translation of the Qur’an and supported the whole
structure of a Muslim state. It is rather strange that, though his
Muslim subjects did not lind any fault with him, it was left to the
contemporary non-Muslims to discover flaws in his profession of
Islam.®  How much truth there- was in their accounts is proved
by the fact that all of them assert without truth that Salim was not
circumcized, whereas we have the definite statement of “Arif
Qandahari that Salim had undergone this Muslim rite.’3? They
do not stop short even of making him a baptized Christian, without
at the same time showing how they overcame the obstacle presented
by his vast harem. It seems that the Jesuits were in these matters
concerned with sending in good reports of their labours rather than
with truth.

A Muslim contemporary writer asserts that things had become
so difficult that no other way was left for honourable men (Muslims)
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but to leave the country.!3® But he seems to have based his
inference on the fact that under Jahangir the Hindus were not kept
away like dogs.134

In short, Jahangir ordinarily continued Akbar’s toleration. He
experimented in the simultaneous maintenance of several religions
by the State. He did not, in most cases, make any distinction
between Muslims and non-Muslims in public employment. He
placed no restriction, except in the case of the Jains, on the public
celebration of religious fairs and festigals. With all this, Jahangir
sometimes acted as protector of the true faith rather than as the
king of a vast majority of non-Muslims. Departures, however
slight, from Akbar’s wide outlook had begun.
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APPENDIX
SANSKRIT WRITERS OF JAHANGIR’S REIGN

1. Ananta Bhatta, he wrote nine works on various subjects, one of
them Vidhana Parijata was definitely composed in a.p. 1625.

2. Caitanya Carit@mritam was composed in A.D. 1625 probably by
Krsna Dasa Kavirgja. .

3. Karkabh@syam was composed in A, p. 1615 by an unknown
writer. ‘

4. Astodayadhikara, on astronomy, was written about A.p. 1624
by a writer whose name is not tractable.

5. Kamalakara Bhatta. Between A.p. 1610 and 1640, he wrote
about ninety works in Sanskrit on law, daily duties, consecration
of wells, etc., coronation of kings, astronomy, astrology, Samskaras,
philosophy, judicial procedure and poetry. His famous work,
Nirnaya Sindhu (printed), written in 1512, has been accepted as a
work of authority on Hindu Law by the High Courts of Bombay
and Calcutta. e

6. Krsna Ganaka served under Jahangir and wrote several works
on astronomy and astrology.

7. Ganesa Daivajiia, son of Gopala, wrote Fatakalamakara on
horoscopy in A.v. 1613. °

8. Gangadhara, son of Rama Candra, wrote Pravasakritya at
Cambay in A.n. 1606-07. This describes the duties of a Nagrik
Brahman driven to a foreign country for the sake of livelihood or
otherwise.

9. Gourisa Bhatta wrote Anumaranapradipa in 1609.

10. Camunda Kayastha wrote Joa:timirabhaskara in 1623.

11. Cintamani composed Muhirtacintamani in 1607.

12. Jayaratna, a physician, wrote jvaraparajayah, on the treat-
ment of fevers in 1605.

13. Jagannatha, another Hindu physician, wrote Yogasangraha
on medicine, in A.D. 1616.

14. Jinaraja (1591 to 1643) wrote Naisadhtyatika.

15. Damodara.

16. Dada wrote Dattarka Dharmasastra in 1621.

17. Divakara, born in 1606, and a voluminous writer, author of
some seventeen works wrote some of them during Jahangir’s reign.

101
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18. Nanda Pandita, a great writer on law, wrote mostly between
A.p. 1595 to 1630.

19. Narasimha wrote a commentary on Apastamba Grhyasitra.

20. Narayana wrote a work on devotion at the instance of Raja
Hari Das of Banaras.

21. Narayana Sarma wrote a commentary on the famous
dictionary of Amara Sinha in 1619.

22. Nagesa worte a tract on astronomy in 1620.

23. The literary activities of Nilakantha Bhatta ranged between
the year 1610 and 1645. His famous work on Hindu law, dedica-
ted to his patron, Bhagvanta Deva, a Bundelachief and known
after him as Bhagavanta Bhaskara, is recognized as an authority by
the High Court of Bombay. *

24. Narasimha wrote a comrwrentary on the astronomical work
Siiryasiddhanta in 1611.

25. Balakrsna Bhatta. He was alive in about A.p. 1610 and
wrote verses in praise of Hari.

26. The famous grammarian and author of the Siddhantakaumudi
and several other works lived about the years A.p. 1575-1650 and
was alive gduring Jahangir’s reign. Some of his works must have
been written during this period.

27. Balabhadra Sukla wrote his Kunda-tattvapradipa in 1623.

28. Mahadeva Vidyavagisa wrote a commentary on Ananda
Lahari in 1606. ,

29. The literary activities of Mitra Krsna the famous jurist,
“whose work Viramitrodaya is recognized as an authority by the
Privy Council on the Hindu Law of the Banaras school, were
spread over a period of 30 years between 1610 to 1640.

30. Mohana Misra Tarkatilaka wrote a commentary on Kalanir-
naya discussing auspicious times for various sacrifices.

31. Raghunatha Bhatta who flourished between the years 1545
to 1625 wrote his Kalatattavavivecana in 1620 and may have written
some of his other undated works in the reign of Jahangir.

32. Ratna Simha wrote his Pradyumna-carita, a biography in
verse of Pradyumna in 1615.

33. Rama composed his Ramavinoda for Ramadasa, a former
Minister of Akbar, in 1613-14.

34. Ramarsi commented on Ravidasa’s Nalodaya in 1608.

35. Ripa Gosvamin whom Jahangir respected so much died in
A.D. 1618. Though he was very old on Jahangir’s accession (being
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78), he seems from Jahangir’s account to have still led an active
life in his reign. Some of his 39 works may have been written in
Jahangir’s time.

36. Laksmana Bhatta is the author of two works on Dharma-
sastra, one of them has already been printed.

37. Laksmana wrote a treatise on Yoga in A.p. 1613,

38. Laksmi Dasa wrote on the determination of auspicious hours
in 1618.

39. Vithala Diksita wrote his Rundamandapasiddhi and its com-
mentary in 1620. Some of his other works may also have been
written during Jahangir’s reign.

40. Visnu Daivajiia wrote a commentary on Siryaprak@sasarana
in 1613. .

41. Visvanatha Daivajfia wroge several works between the years
1612-30.

42. Vaidya Natha Bhatta, a Vedic scholar, wrote Lakganaratna
as an aid to the study of the Black Yajurveda.

43. Sankara wrote scveral works en devotion, astronomy and
ritual.

44. Srivimalaprabodha Parivrajaka wrote in 1610ghis Kalikala-
krama Vacanam.

45. Sadhu Sundaragni wrote several lexicons. Uktiratnakara
explains Sanskrit works in Prakrit.

46. Samaya Sundaraggi, a voluminous writer, wrete works on
various subjects.

47. Sundara Misra wrote on dramaturgy.

48. Sumati Harsa wrote several commentaries.

49. Vonthalakgana, an index of words in the Rg-Veda arranged
according to their peculiarities was written at Banaras in 1622 by
an unknown author.



CHAPTER V
SHAH JAHAN
His Accession

WirH the accession of Shah Jahan, the Mughal empire entered
upon a new phase. If Akbar was liberal in his religious views and
Jahangir indifferent to nicer questions of theology, Shah Jahan
was an orthodox Muslim.  Although born of a Rajput mother to
a father whose mother was also a Rajput princess, Shah Jahan
does not seem to have been muth influenced by these factors. He
was thirty-six at the time of his aecession and thus old enough to
chalk out a policy for himself. He was a favourite of his grand-
father, Akbar, and his early education was no doubt carried on
under liberal teachers of Stfist leanings.?  Akbar died when Shah
Jaban was only twelve. Though Khurram was his grandfather’s
favourite, there did not seem to be much chance of his occupying
the Mughal throne during his grandfather’s lifetime as he was not
his eldest grandson.  Because of this he must have been educated
as an ordinary Mughal prince rather than a future emperor. But
towards the end of Akbar’s reign, intrigues on behalf of Khusra
increascd tlee status of Khurram. Earlv in Jahangir's reign we
find Khurram appointed the President of the Council of

““Regency formed by Jahangir when he left the capital in pursuit of
his rebel son in April, 1606. This was followed by a more formal
recognition of his new position in 1607. From then till his rebellion
in 1622, Shah Jahan remained basking in his father’s favour as a
likely successor.  The years that followed his defeat and reconcili-
ation with Jahangir did not bring the father and the son much closer
together. Shah Jahan did not, however, raise the standard of
‘Islam in danger’ against his father, and when he succeeded him
in 1627, he had no religious commitments. But unlike his father
and grandfather, he married no Hindu princess, and thus that
mellowing influence was lacking in his harem.

Court Ceremonies

On his accession, the court ceremonies attracted his attention
104
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first. The mode of salutation in the court by Sijida had become
common, though not compulsory, under Akbar. Under Jahangir
the religious officers, the Qazis, the Mir ‘Adals, and the Sadrs were
exempt from paying respects to the emperor in that fashion. Shah
Jahan carried the modification still further. Sijida was abolished
forthwith as it involved prostration which, according to the Islamic
tradition, is due to God alone.? But this did not produce any
change in the court etiquette. The Zaminbos form of salutation
that was still allowed was no better. Shah Jahan’s orthodoxy at
last resulted in abolishing both these humiliating forms of saluta-
tion in A.p. 1636-37 (1046 A.u.)® and in their place ‘Chahar Taslim’
was made current. This involved bowing and touching one’s
forehead, eyes and arms fous times. Even this was against the
Muslim usage. There seemsto have ensued a conflict between
imperial grandeur and orthodoxy. The former won, but to the
latter a point was conceded. The ‘Chahdr Taslim’ remained the
court ceremony of salutation, *but an exception was inade in
favour of the theologians of various degrees. They were excused
‘Chahar Taslim® and were to salute the emperor by using the
common Muslim formula of ‘wishing peace’. It is probable how-
ever that the unorthodox practice of raising hands in salutation
was not discontinued even in their case. The ‘Chahar Taslim’
however soon assumed a form which made it difficult to distinguish
it from the Sijida. I\./Ianucci thus describes it : &I arose, stood
quite crect, and bending my body very low until my head was
quite close to the ground, I placed my right hand with its badk w
the ground, then raising it, put it on my head, and stood up
straight. This ceremonial I repeated three times.”® As Manucci
himseif notes further on, this had to be done four times.

Shah Jahan was anxious to give his court a Muslim colouring.
All the Muslim festivals were now regularly celebrated with im-
perial grandeur. Rs. 70,000 a year was set apart for distribution
in charities, Rs. 30,000 was given away during the month of
Ramazan, Rs. 10,000 was distributed during the months of
Mubharram, Rajab, Shaban and Rabi‘-ul-Awal.® These festivals
were court festivals ; Hindus and Muslims alike attended them,
made presents to the emperor who, in his turn, gave gifts to the
Amirs. The ‘Ids and Shab-i-Barats were occasions of great rejoi-
cings. Raja Jaswant Singh and Raja Jai Singh were both given an
elephant each on the occasion of the I‘d in the Twelfth year.?
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Rs. 5,00,000 were set apart to be sent to Mecca in instalments.
Occasionally a royal Mir-i-Haj was appointed to take these offer-
ings and also act as the leader of the pilgrims going to Mecca.®
When Sayyid Jalal Gujarati was appointed the Sadr-us-Sadir in
1642, he was made a mansabdar of 4,000 horses. Soon, however,
he became a commander of 6,000 men.? This naturally increased
the influence of the theologians at court. Never before had such
a high status been combined with this sacerdotal office. It is not
surprising therefore, to find that annalists and poets sing of Shah
Jahan’s piety and love of Islan. !

In other ways too, Shah Jahan acted as the champion of the
true faith, the Sunni varicty of Islam. When he despatched a
mission to Qutb-ul-Mulk of Golconda in a.p. 1635-36 (1045 a.H.),
he definitely proclaimed himself ordajned by God not only as the
leader of the Sunnis but the destroyer of all those who did not
conform to his ideas of Islam.® Hard pressed by the Mughal
armies, Qutb-ul-Mulk had to prdclaim himself a Sunni and inau-
gurate Sunni rites in his state,ebefore he was able to obtain respite
from the imperial forces.!! In a.n. 1629-30 (1039 a.u.) Shah
Jahan suppressed what he considered heretical practices among
the Afghans.!* The Muslim creed continued to be stamped on
the coins as in Jahangir's times.!?

In certain other matters Shah Jahan continued the old practices.
He sat daily imthe salutation balcony, even though to his more
orthodox son and successor, Aurangzeb, it smacked of worship of

“Thal instead of God. In order to make it more comfortable for his
subjects to see him there, he caused roofs to be sct up in the court-
yards below the salutation balconies in Agra, Delhi and Lahore.$
He continued the customary annual ceremony of Tula Dan,
weighing himself against different commodities and giving them
away. He kept astrologers at court. He was a patron of painting,
even of portrait-painting, and many great paintings of his court

are still preserved. But he discontinued the practice of allowing
favoured nobles the honour of wearing the imperial likeness in
their turban. He is said to have discontinued the use of the Ilzhi
calendar, but documents of his reign are in existence bearing the
llahi dates.?s The ‘Amal-i-Salik almost always gives both the Ilahi
and the Hijri dates. The Badshahnama of Lahauri frequently uses
the llahi calendar. The custom of weighing the emperor twice
according to the lunar and solar reckoning involved the use of the
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11ahi calendar. The fact that Aurangzeb had to discontinue the
use of the Ilahi calendar in the revenue and accounts departments'®
proves that under Shah Jahan it had been retained in use. It seems
that Shah Jahan instituted the practice of having his official
chronicles drawn up according to the Ilahi calendar and one of his
annual New Year Day parties was held according to the same
reckoning. But he introduced another innovation in the time
schedule of his day. He changed the traditional division of day
and night according to the rising and the setting of the sun to an
equal division of time beétween the day and the night.1?

The emperors used to make the tikz sign on the forehead of the
Hindu Rajas when they acceded to their titles. Shah Jahan, though
he would not discontinue it, delegated this task to his prime minis-
ter.’® Music and dancing remjained in fashion at the court and the
emperor kept court musicians who sang daily at regular intervals.

Public Services
®

So far as the Public Services were concerned Shah Jahan started
by issuing rather a tall order. It was decreed that only Muslims
were to be recruited to the public services.!” But this order does
not seem to have been enforced. In the thirty-first year there
were fifty-two Hindus in a total of two hundred and forty-one,
serving as mansabdars .commanding 1,000 to 7,000smen.2® At the
end of the tenth year there were 189 mansabdars of 1,000 and
above. Of this number 35 were Hindus.?! At the end of*the
twentieth year out of a total of 231 living mansabdars of 1,000 and
above, 51 were Hindus.?? The total increase in these ten years was
42 of which the number of the Hindus was sixteen. Thus whercas
the percentage of the Hindus at the end of the tenth year was only
18:5 of the total strength, they secured 38 per cent of the new
creations. Towards the end of the reign, however, the percentage
of the Hindus seems to have gone down. Though the strength of
the cadre rose from 231 at the end of the twentieth year to 241 at
the end of the thirty-first year, the number of Hindus rose to 52
only. Even then the percentage of the Hindus stood at 21'5 instead
of 18'5 as at the end of the tenth year. If we include the number
of the mansabdars of 500 and above, the position revealed is almost
the same. At the end of the tenth year, the number of the Hindu
mansabdars of 500 and above was 76 out of a total of 419.23 At
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the end of the twentieth year there were 97 Hindus out of a total
of 453.24 The Hindus thus secured 21 out of 34 new creations.

An examination of the list of the Hindu mansabdars at the end
of the twentieth year yields very interesting results. Here are the
names of the mansabdars of 1,000 and above.

CoMMANDERS OF 5,000
1. Raja Jaswant Singh of Jodhpur.
2. Rija Jagat Singh of Udaipur.
3. Raja Jai Singh of Jaipur.
4. Raja Bithal Das Gaur

CoMMANDERS OF 4,000
5. Raja Rai Singh son of the laje Maharaja Bhim Singh (of
the house of Mewar).

CoMMANUDERS OF 3,000

6. Raja Pahar Singh Bundela of Urchha.

7. Rao Satarsal Hada of Bundi.

8. Madho Jingh Hada (uncle of the above).

9. Udaji Ram ]

10. Parsoji Bhonsla

11. Jadu Rai | N

12. Mankoj¢ Nimbalkar >All from South India.

13. Rawat Rai

f4. Dattarji _j

COMMANDERS OF 2,500
15. Raja Devi Singh Bundela.

CoMMANDERS oF 2,000
16. Raja Rajrip of Nurpur (in the Punjab).
17. Rao Karn Bhurtiya of Bikaaer.
18. Raja Jairamdas Bargojar.
19. Prithvi R3j Rathor.
20. Rup Singh Rathor.
21. Ram Singh Rathor (a cousin of the Rana).
22. Patoji
23. Arirai  {All from South India.
24. Babaji
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ComMANDERS oF 1,500

25.
26.
27.
28.
29,
30.
31
52,
33.

Rawal Punja of Dongarpur.
Ratan Rathor.

Rao Rip Singh Chandrawat.
Chand Ratan Bundela.
Sujan Singh Sissodia.

Riai Todar Mall (Diwan)
Anrodh R -
Shivram } sons of Raja Bithal Das Gaur.

Raiba Dakhanni.

CoMMANDERS OF 1,000

34.
35.
36.
37.
38.
39.
40.
41.
42,
43,
44.
45.
46.
47.

48.

49,
50.
51.

Rawal Samarsi of Banswara.

Raja Gursen of Kishtwar, Kashmir.

Raja Prithi Chand of Chamba.

Raja Badan Singh Bhadorya.

Kanwar Ram Singh (son of Rajg Jai Singh of Jaipur).
Gopal Singh Kachhwaha.

Pratap.

Girdhar Das Gaur.

Rai Singh, cousin of Jaswant Singh of Jodhpur.
Arjun, son of Bithal Das,

Rai Singh Jhala. )

Raja Amar Singh.

Bhojraj Dakhani.

Rai Kashi Das (a provincial Diwan).

Rai Dayanat Rai (Accounts Department).

Rai Bhar Mal (a provincial Diwan)

Mahesh Das Rathor.

Raja Tralok Chand Kachhwaha.

Out of these 51, numbers 1, 2, 3, 6, 7, 15, 16, 17, 25, 35, 36, 37,
and 38 (in all 13) were ruling chiefs. R3ja Bithal Das Gaur was
himself a Commander of 5,000. One of his sons was a commander
of 1,000 and two commanders of 2,000. Rai Todar Mal, Rai Kashi
Das, Rai Dayanat Rai and Rai Bhar Mal represented the Revenue
and Accounts Departments. A very interesting element is the
strength of the Deccanese officers who held eleven commands
among themselves. They represent probably the price of the policy
of expansion in South India which Shah Jahan had pursued for
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several years. The rest are chiefly Rajputs belonging to the various
ruling houses in Rajputana and elsewhere. The Diwans seem to
have risen from the ranks.

In the Revenue Department besides the four provincial Diwans
ranking as Commanders of 1,000 or more, there were others oc-
cupying less exalted stations yet discharging equally responsible
duties. Rai Sobha Chand was the Diwan of Lahore in the twelfth
vear.?® Rai Mukand Das was a Diwan-i-Tan and Diwani-i-Bayit-
at. He served for some time as the ofliciating Revenue Minister in
the twelfth year.?® Rai Dayanat Rii, who was a cqmmander of
1,000, became the Diwan of all the Mughal territories in the Dec-
can.? Beni Dass served as the Diwgn of Bibhar.?® Rai Raghu Nath
ofliciated for some time as the Iinperigl Finance Minister,?® where-
as Rai Chandar Bhan was oflficer-in-charge of the Dar-ul-Insha,
the Secretariat.3’ Probably the most interesting appointment of the
reign was that of Shahji whom Sl&ih Jahan tempted into imperial
service by conferring on hirg the highest command, 6,000.31 He
does not seem to have actually joined the Mughals. Yet the ap-
pointment is significant as he was appointed to a rank higher than
that of any other Hindu mansabdar. We further find that on the
ontbreak of the War of Succession, Maharaja Jaswant Singh was
the premier noble of the empire,3? holding the rank of a comman-
der of 6,000, “lhus under Shah Jahan Hindus counted among them
the mightiest subject and the highest pul)l:c servant, the Imperial
Findhce Minister and several provincial Ministers of Finance be-
sides several military commanders of great fame.

When Aurangzebh was Viceroy of the Deccan, Shan Jahan
sharply reprimanded him for his anti-Rajput bias.* In one case the
record keeper of the salaries office, Rai Maya Das, was replaced by
a Muslim probably on account of his religion, though the court
anunalist would have us believe it was old age which necessitated
his removal.3 On the whole, however, one may hold that no
dislodgment of Hindus from the public services seems to have taken
place.

Pilgrimage Tax
Shah Jahan did not reimpose the Jizya but tried to make money

out of the religious convictions of the Hindus in other ways. The
pilgrimage tax was revived.®® It was a heavv burden, and an
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obstacle in the way of the Hindus who wanted to fulfil their religi-
ous obligations. On the importunity of a Hindu scholar of Banaras,
Kavindaracarya, who led a deputation to the emperor against this
hateful imposition, the emperor remitted it and thus allowed his
Hindu subjects religious liberty .36

Religious Places of non-Muslims

Shah Jahan changed the spirit of religious toleration that had
characterised the Mughal government so far in several other ways
as well. To begin with, the emperor forbade the completion of
certain temples that had been, started during his predecessor’s
reign. Repairs to old temples were prohibited and the building of
new temples was forbidden.® Complaints against the Hindus on
the frontiers ol the Punjab had been received. It was alleged they
had rebuilt sceventy temples usimg the material of the mosques
which had been in their turn built ytilizing the material of the
temples which had originally stood there. All these temples were
ordered to be destroyed and mosques built in thmr place. Shah
Jahan now embarked on a campaign of complelc destruction of
the new temples of the Hindus. Three temples were destroyed in
Gujarat, seventy-two temples m Banaras and its neighbourhood,
and probably four temples clsewhere in the provinge of Allaha-
bad.3® Some temples in Kashmir were also sacrificed to the religious
fury of the emperor. The Hindu temple of Ichchhabal was des-
troyed and converted into a mosque.*® This betokened a rather
serious fit of religious frenzy which Akbar’s reign seemed to have
made impossible. The materials of some of the Hindu temples were
used for building mosques.4?

In the ninth year a magnificent temple built by Bir Singh
Bundela at Urchha was destroyed during the course of military
operations against Jujuhar Singh Bundela.4! Several other temples
suffered the same fate or were converted into mosques. When the
fort of Khata Kheri was conquered and taken from its Bhil ruler
Bhagirath in 1632, Muslim rites were performed there®2 just as had
happened in the temple of Kangra on its conquest by Jahangir. The
fort of Dhamuni under Jujuhar Singh was similarly desecrated in
A.D. 1644-45 (1045 A.u.).*® Earlier, in A.p. 1630-31 (1040 A.H.)
when Abdil, the Hindu chief of Hargaon in the province of Alla-
habad, rebelled, most of the temples in the state were either
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demolished or converted into mosques. Idols were burnt.#?s Prince
Aurangzeb while viceroy of Gujarat (February, 1645 to January,
1647) was responsible for the demolition of several temples. In
Ahmedabad and elsewhere in Gujarat and Maharashtra many
temples were destroyed, among them being the temple of Khandai
Rai at Satara, and the temple of Chintaman close to Sarashpur.
Probably after Aurangzeb’s departure in 1647 many of these tem-
ples were again taken possession of by the Hindus.4

Shah Jahan thus reverted to the practice of systematically desec-
rating the religious shrines of rebel chiefs and enemies. He also
tried to enforce the Muslim injunction against new place of wor-
ship being built by non-believers. But it seems that his fury did not
last long. Though in general terms some of the chroniclers of the
reign 1emember the emperor as the destroyer of temples, no more
specific cases find mention in the later part of his reign. Probably
due to Dara’s increasing influence we find Shah Jahan reversing
this policy. The prince presented a stone railing to the temple of
Kesho Rai at Mathura.® A letter written during the year a.p.
1643-44 (1053 a.11.) to Jai Singh, Raja of Jaipur, conceded to him
full liberty to appoint the presiding priest at the temple of Brinda-
ban built by Man Singh.?® Man Singh’s mother had died in Ben-
gal and by a letter dated August, 1639, Shah Jahan granted two
hundred bighae of land to be attached to her mausoleum in order
to ensure its upkeep.?” The restoration of their temples to the
Hiiftlus of Gujarat, however, took place after 1647.

The Christians themselves brought about the destruction of some
of their religious privileges. The Jesuits at the Mughal court had
been mixing politics with religion and they had little to complain
about when on the outbreak of hostilities with the Portuguese at
Hooghly, Shah Jahan ordered the dismantling of their church at
Agra and the destruction of their church images. He allowed them,
however, the right to hold their religious ceremonies in the houses
they were permitted to retain.® Thus Shah Jahan interfered with
open public worship in the Christian fashion in churches, allowing
Christians, however, to hold religious ceremonies in the privacy of
their own houses. But unlike the Protestant and Roman Catholic
governments of Europe during the religious wars and after, the
Mughals seldom tried to interfere with the privacy of their subjects
in religious matters. The rights enjoyed by the Roman Catholics in
India, even after this eruption, far exceed those enjoyed by their
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religious brethren in Protestant England about this time and even
later.

Conversions to Other Religions

Shah Jahan also stopped the prevailing practice of allowing the
Hindus and the Christians to make converts to their religion. The
permission granted to Christians was withdrawn as the result of
the war against the Portuguese. Christians had never been able to
convert a large number of Hindus and Muslims to their faith. Their
efforts had maihly been confined to keeping within the Christian
faith such Armenians, Europeans and others of their faith who
happened to take service at the Mughal court. Before the establish-
ment of the Jesuit Missions %t Agra and Lahore, the Christians
entering the Mughal service usually adopted non-Christian modes
of life from which they were rescued by the Jesuit missionaries.
Now that the missionaries were established at Agra and Lahore,
such cases became rare. The refusal of the permission, therefore,
was simply the denial of a principle and implied Shah Jahan’s
anxiety to conform to the Muslim theological injutictions rather
than create practical obstacles in the path of the Christian mis-
sions. In the case of the Hindus, however, it was otherwise. They
had been actually absorbing a niamber of Muslims by conversion
to Hinduism. In the sixth year of his reign when Shah Jahan was
returning from Kashmir through Jammu, he discovered, as Jahan-
gir had discovered before him, that the Hindus of Bhadauri and
Bhimbar accepted daughters of Muslim parents and converted
them to their own faith. These women were cremated at their
death according to Hindu rites. Jahangir had tried to stop this
practice but to no avail. Shah Jahan not only issued order making
such marriages unlawful henceforward, but ordered that these
converted Muslim girls be taken away from their husbands,
who in turn were to be fined. They could escape the fine if they
accepted Islam. So widespread was this practice of converting
Muslim girls to Hinduism that these orders discovered more than
4,000 such women.4?

During the course of the same journey Shah Jahin came across
the same source of uneasiness to his orthodoxy in Gujarat. Here
again some seventy such converts were discovered. General orders
were issued to scour the Punjab and put down these practices
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by force. Four hundred cases were further reported in consequ-
ence.5®

In his tenth year Shah Jahan discovered that his orders had
not completely stopped this source of conversion to Hinduism.
Dalpat, a Hindu of Sirhind, had converted a Muslim girl, Zinab,
given her the Hindu name, Ganga, and brought up their children
as Hindus. He had also converted one Muslim boy and six Muslim
girls (his own) to Hinduism. The emperor was now exasperated by
this persistence and defiance of his orders. To put a stop to this
practice and warn all future transgressors of the law, Dalpat’s wife
and children were taken away from him. e was sentenced to death
by dismemberment with the option that he could save himself by
becoming a Muslim. Dalpat, flowever, was made of the stufl’ of
which martyrs are made and he flatly refused the offer. He was
cruelly done to death.5!

Another method of conversion to Hinduism was also stopped.
Though Akbar had discontinued the practice of making slaves of
prisoners of war, it seems to have been too deep-rooted to disap-
pear so easily. It had now revived. These slaves were publicly sold
to bidders or’ retained by the soldiers. Shah Jahan now issued an
order that Muslim prisoners of war were not to be sold to the
Hindus as slaves. Hindu soldiers were also forbidden from enslav-
ing Muslims.5? '

After his tenth year, however, Shah Jahan seems to have left
the proselytizing activities of the Hindus alone. During the rest of
his reign we do not hear of any attempts to put down the efforts of
the Hindus to make converts to their religion. This did not mean
that these activities had been finally crushed. We come across
several cascs of the conversion of Muslims by the Hindus. There
was a Hindu saint, Kalyan Bhati, living in Kiratpur, in the year
1643. He was a Sanyasi who had travelled to far off Persia where he
had been converted to Islam. When he returned to India, he
became a Hindu and was accepted as a religious leader by the
Hindus. It is said that the licentious life of Shah Abbas Safavi of
Persia (a.p. 1583 to 1628) had disgusted him.3§

A large number of Muslims were converted to Hinduism by the
Vairagis. The author of the Dabistan-i-Mazahb speaks of these
conversions as if from his own personal knowledge. Two Muslim
nobles are mentioned among these converts, Mirza Salih and Mirza
Haidar.
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When the Sikh Guru, Hargébind, took up his residence at Kirat-
pur in the Punjab, he succeeded in converting a large number of
Muslims some time before 1645. In the words of Dabistan-i- Mazahib,
not a Muslim was left between the hills near Kiratpur and the
frontiers of Tibet and Khotan.*® The Mughals conquered Kiratpur
in 1645 and it is possible they might have made some efforts at
reconverting the people. But the Muslim chroniclers are silent
about the fate of any such attempt.

Convdrsions to Islam
L]

Though persecution for such malpractices may have come to an
end, proselytizing activity seems ¢0 have continued throughout
Shah Jahan’s reign. Early in his geign Shah Jahan had appointed
a Superintendent of Converts to Islam, thus setting up a depart-
ment for the special purpose of making converts.*® This solicitude
for increasing the number of the Muslims was accompanied by
various measures calculated to effect this end. The one common
practice was to make terms with the criminals. Any crime could
be expatiated if 2 man was williug enough to become ja Muslim.
The Hindus of the Punjab, Bhimbar, Bhadauri and Sirhind, who
were guilty of the offence of abetting apostasy, were all offered
remission of their sentences provided they accepted the ‘true faith’.
When the war with the Portuguese started, many of «hem were
made prisoners and condemned to slavery or death. But they too
were offered their freedom and life if they accepted the ‘tru®
faith’.5” Of the four hundred who were brought before the emper-
or, very few, however, accepted the offer, the rest were imprisoned
but orders were issued that whenever they should express their
willingness to be converted they should be liberated and given daily
allowances.5® The Hindu law confined rights in the property of a
joint family to the Hindus alone. Naturally, if a Hindu was con-
verted to Islam he lost his right in the joint property. Like Lord
Dalhousie two centuries later, Shah Jahan could not tolerate this
artificial obstacle to the spread of the ‘true faith’, and an order was
issued in the seventh year of his reign that if a Hindu wanted to
be converted to Islam, his family should not place any obstacles in
his way.®® Most probably this refers to the threats of depriving the
‘renegade’ of his share of the joint property. But Shah Jahin’s
order differed to a great extent from Lord Dalhousie’s legislation,



116 THE RELIGIOUS POLICY OF THE MUGHAL EMPERORS

Dalhousie, by allowing Christian converts to claim their share of
the joint property, brought conversion to and from Christianity to
the same level. No law entailed the confiscation of his property on
a Christian if he became a Hindu. Thus Dalhousie’s order establi-
shed no inequalities. But under Shih Jahan, apostasy from Islam
had again become a capital crime. His order made conversions
from among the Hindus easier and gave the state full power for
keeping Muslims true to their faith.

It is no wonder that this led to forcible conversion in times of
war. When Shuja‘ was appointed governor of Kabul, his assump-
tion of office was accompanied by a ruthless wur in the Hindu
territory beyond the Indus. Shankar was the ruler of these tribes.
During the war, sixteen sons ar.d dependants of Hathi were con-
verted by force. The sword of Islam further yielded a crop of 5,000
new converts. Hindu temples were converted into mosques. Any-
one showing signs of reverting to the faith of his forefathers was
executed.® The rebellion of Jujuhar Singh yielded a rich crop of
Muslim converts, mostly ‘minors. His young son Durgi and his
grandson Durjan Sal were both converted to become Imam Quli
and ‘Ali Quli.%! Udai Bhan, his eldest son, when captured pre-
ferred death to Islam. Another son who was a minor was however
converted. Most of the women had burnt themselves to death but
such as were captured—probably slave girls or maids—were con-
verted and‘distributed among Muslim mansabdars.®¢ When Pratap
Ujjainya rebelled in the tenth year, one of his women was captur-
;d, converted to Islam® and married to a grandson of Firoz
Jang.® The conquest of Beglana was followed by the conversion
of Naharji’s son and successor who now became Daulatmand.$s
Nasrat Jang converted a Brahman boy to Islam who, however,
seemed to have resented it and killed his ‘benefactor’ while he lay
asleep.®®

There was a severe famiue in the Punjab in a.p. 1645-46 (1055
A.H.) when people began to sell their children. Shzh Jahan ordered
that the sale price be paid by the state and the Muslim children be
restored to their parents.? Hindu children bought in this way, by
the state, were probably brought up as Muslims.

Itis not surprising, therefore, that some noteworthy converts
were made during this reign. Raja Raj Singh’s son Bakhtawar Singh
and his grandson were converted.®® One Gurii Kishan of Amroha,
however, does not seem to have been suitably rewarded on his
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conversion and had to remind the emperor of his services in be-
coming a Muslim and solicit a mansab, in order to make this an
inducement to others.® The Zimindar of Bhimbar (Jammu State)
was converted to Islam along with several of his kinsmen.?® Sri
Ranga III of the Carnatic was attacked by ‘Adil Khan. Pressed in
from all sides he was promised safety on the renunciation of his
religion aud couversion to Islam.™

Shah Jahan discovered other means of swelling the ranks of the
Muslims. When Hindu princesses had been married to the Mughal
kings and princes, they do not seem to have been formally convert-
ed to Islam. It is true that their marriage in itself constituted an
act of conversion. But Akbar seems,to have allowed these princes-
ses a good deal of religious liberty and Jahangir does not appear to
have changed the practice of his father very much. Under Shah
Jahan, however, the Muslim law was more strictly followed. The
princesses were first formally converted to Islam, the emperor him-
self teaching them the elements of thg Muslim religion on their
entry into the palace.”® Marriage was solemnized after this formal
conversion.

Thus Shah Jahan took active steps not only for stc:pping the
conversion of the Muslims to other faiths but for swelling their
number by all possible means. Herein he earned the praises of
almost all the Muslim annalists of his reign and came ta be regar-
ded as a great Muslim king, anxious to restore the lost privileges of
Islam.

Blasphemy

As Shih Jahan made apostasy criminal, he took similar measu-
res to enforce the Muslim penal code in connexion with other
religious crimes as well. Blasphemy was once again made a crimi-
nal offence. A Hindu who was alleged to have behaved disrespect-
fully towards the Qur’an was executed.” Chhaila, 2 Brahman and
provincial ganiingo of Berar, lost his head because he was similarly
accused of disrespectful language towards the Prophet.’® While
Aurangzeb was Viceroy of Gujarat, Riju, a Sayyid holding heretic
views, was first expelled from Ahmedabad and subsequently killed
on his opposing the imperial officers sent in order to accomplish
and hasten his departure.
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Sumptuary Laws

The Muslin tradition further laid down that it was the duty of
a Muslim king (o see that the Hindus were not allowed to look like
the Muslims. This naturally demanded the promulgation of sump-
tuary laws. Shah Jahan took a step towards reviving them by
ordering that the Hindus be not allowed to dress like the Muslims,?™
No serious attempt seems to have been made to enforce this regula-
tion as no muhtasibs were appointed to look after the enforce-
ment of these orders. .

In bis sixth year Shah Jahan prohibited the sale, public or pri-
vate, of wine.”” Jahangir had only prohibited public sales. This
order therefore involved the extension of the prohibition to private
sales as well. When it was discovered that going without drink made
Christians indifferent gunners, they were allowed to manufacture
their own drinks.?8 ‘

Shah Jahan’s attitude tqwards the prohibition of the slaughter of
animals as practised by Akbar and Jahangir was again that of an
orthodox Muslim. He himself has no leanings towards Sufism
though his%on Dara was a Siifi. Naturally, the prohibition of the
slaughter of animals on certain days of the week as enforced by
Akbar and Jahangir was discontinued. But the respect Akbar and
Jahangir had shown towards Hindu feelings by prohibiting the
slaughter of certain animals continded to some extent in certain
sareas. Manrique discovered that in Bengal the killing of animals
held sacred by the Hindus was a crime punished by amputation of
a limb. He was able, however, to compound for it by paying a fine
and spirit away the culprit after he had been whipped.” It is rea-
sonable to suppose that these prohibitions were not confined to
the districts visited by Manrique alone and that elsewhere as well
such respect was shown to Hindu feelings.

Cultural Contacts

Thanks probably to Dara, Shah Jahan continued the policy of
his predecessors in another important field. Dara’s Siifist leanings
led him to cxplore the depths of Hindu religion and under his
patronage and partly by his own efforts several Sanskrit works were
translated into Persian. These included the famous ‘song celestial’,
Bhagavad Gua, Yoga Vajistha, and Probodhacandrodaya. He himself
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translated the Upanishads and declared them to be the ‘book’ referred
to in the Qur'an. He further wrote a tract comparing the Vedantist
terms with Sufist expressions proving thereby that both came very
near each other. He definitely set out to prove by these efforts of
his that the Hindus deserved toleration not because it was politic
even for the Muslim emperors of India to show them this conces-
sion, but because Islam enjoined such toleration to Hinduism as a
kindred faith.®® A translation of the Ramdyana was also made by a
Hindu scholar.

More important, howevér, was the patronage of Hindu poets by
Shah Jahan. Sandar Das and Chintamani were two great Hindi
poets of the age who received court patronage.®! They wrote on
various themes, including religiows topics.

Shah Jahan’s reign is fainqus for the quality and the quantity
of the Sanskrit writings that it produced. The great jurist, Kama-
lakar Bhatta, author of the famous Nirpayasindhu, was alive. One
of Shah Jahan’s proteges, Kavittaracarya, wrote a comwmentary
on the Rigueda. Jagannath, who wasa court poet, besides compil-
ing poetic works singing the praises of Dara and Asaf Khan, wrote
religious tracts in praise of the Ganges, the Yamung and the Sun.
Nityananda who was patronized by Asaf Khan wrote two works
on Hindu astronomy. Vedangaraja, another protege of Shah Jahan
compiled in Sanskrit a vocabglary of Persian and Arabic terms
used in Indian astronopy and astrology. Mitramisma, the famous
jurist whose interpretations of the Hindu law are still upheld by
the High Courts of Calcutta and Bombay, was also living duffing
Shah Jahan’s reign.

Conclusion

To sum up, Shah Jahan was a more orthodox king than his two
predecessors. During the sixth to tenth years of his reign he em-
barked upon the active career of a persecuting king. Several orders
were issued during these years for the purpose of achieving his end.
New temples were destroyed, conversions were stopped, several
Hindus were persecuted for religious reasons, and probably the
pilgrimage tax was reimposed. Soon however his religious zeal
seems to have spent itself. Shah Jahan’s ardour as a great prosely-
tizing king cooled down when he discovered in the heir-apparent,
and his deputy in many state affairs, a religious toleration equall-
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ing that of his grandfather Akbar. Of course the discontinuance of
certain court ceremonies which smacked of Hindu practices was
permanent. Yet he continued the use of the Ilahi year even in
his farmans and in revenue accounts. His royal mandates still began
with Alla hu Akbar made popular by Akbar. He continued patroni-
zing dancing, music, portrait painting and astrology. The ceremony
of weighing the emperor against different commodities was
performed every year amidst the applause of the court poets and
annalists.

But as a pious Muslim, Shah Jahan showed greater interest in
the celebration of Muslim festivals as state ceremonies. Larger
amounts were given in charity to Muslims on these occasions.
The gulf between the state and the orthodoxy was partially bridg-
ed by the increasing importance attached to the office of the Sadr-
us-Sadir and by the appointment of an officer to look after new
converts and possibly to encourage conversions to Islam. Shah
Jahan tried to convert his court into that of a great Muslim em-
peror. Frequent missions were sent to Mecca in charge of the
pilgrims as also for the distribution of the charities set apart by the
emperor. It ig rather interesting to note that the larger part of
Shah Jahan’s gifts to Mecca was sent in the shape of merchandise
which was sold in Arabia and the proceeds given in charity. His
letters to Qutb-ul-Mulk of Golkanda portray him as the champion
of the Sunni variety of Islam.

1t is not wholly true to say that Shah jahan s reign was a prelude
to what followed under Aurangzeb. Much of what his successor did
constituted a vote of censure on Shah Jahan for failing to do, in
its entirety, what the Muslin law and tradition demanded of a
Muslim king. It is true that the five years from the sixth to the
tenth of his reign gave the Hindus a foretaste of what might
happen if the Mughal throne happened to be filled by an orthodox
king who insisted on following in their entirety the contemporary
Muslim practices. Shah Jahan—despite the praises showered on
him by his court poets and annalists~—was never consistently or for
long a persecutor. Towards the end of his reign, we actually find
him restraining the religious zeal of Aurangzeb and overriding him
in many important matters. It must, however, be admitted that
Akbar’s ideal of a ‘comprehensive state’, was gradually being lost
sight of, although only partially.
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APPENDIX
SANSKRIT WRITERS OF SHAH JAHAN’S REIGN

1. Ananta Bhatta. He wrote Tirtharatnakara for his patron
Antpa Simha.

2. Ananta Pandita. He commented on Govardhana Saptaiait, and
Rasa MaRjari of Bhanu Datta (a.p. 1636), and wrote a prose version
of Mudra Raksasa.

3. Ananta’Deva. He wrote a commentary on Katyayana's
S‘rautasﬁtra.

4. Kamalakara Bhatta, the famous jurist.

5. Kavindaracarya. He was a Vedic scholar, and wrote a com-
mentary on the Rg-Veda, of which only a fragment is now availa-
ble. .

6. Kamalakara. He was an astronomer, and wrote various
works on the subject. *

7. Kavicandra. He was a grammarian, and wrote several com-
mentaries on grammatical texts. d

8. Krsna. He wrote an elementary text-book of grammar in 1645.

9. Krsnadatta Misra. In about 1650, he compiled a guide to
the sacred places of Kuruksetfa.

10. Kalidasa. One ®f his works was written in [632.

11. Gangadhara. His two works on astronomy bear thg date
1633.

12. Gangadhara. He compiled some manuals on festivals.

13. Govinda. He wrote a work on astrology in 1638 mainly
concerning the determination of auspicious times for various
works.

14. Gokulajit. He was an astronomer, and wrote thereon in

1632-33.

15. Gauripati. He commented on Acaradaria of Sridatta in 1640.

16. Cintamani. He was interested in poetry, and wrote a manual
on metre in 1630.

17. Jagannatha. He was the court pandita of Shah Jahan, and
wrote various works in that capacity. He wrote his Jagadabharana
in Dara’s praise, and Asaf Vilasa in praise of Asaf Khan. His
Bhaminwvildsa treats of erotics. He wrote, besides, several works on
grammar, poetics, and in praise of the various gods.

123
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18. Jagadananda Sarman.

19. Jinarjuna.

20. Jivagosvamin. He was a nephew of Riipagosvamin, the
famous leader of the Bhakti school during this period. Some of his
famous works on devotion must have been written during this
period.

21. Daya Dviveda. A collection of several moral stories written
in 1628 is attributed to him.

22. Durga Das. He wrote a text book on grammar in 1639.

23. Devasagara. A grammarian, he was interested in etymology
and wrote a treatise thereon in 1630.

24. Dhanar3ja.

25. Nanda Pandita. Another great jurist.

26. Nityananda. Like Jagannatha he was also a protege of
Asaf Khan and wrote two works on astronomy dated 1629
and 1640

27. Nilakantha $arman. He was a grammarian and one text-
book written in 1639 bears his name.

28. Nilakantha Bhatta. He was attached to Bhagavant Deva,
a Bundela chief.. After the name of his patron, he wrote Bhagavant
Bhaskara on law which is recognised as an authority on Hindu law
by the High Court of Bombay.

29. Nilakantha Diksita. He was a voluminous writer, and is the
author of some sixty-three works on gramma. and devotion, several
of which have been printed.

30. Purusottama. In 1628, he wrote a manual on the religious
duties of the pilgrims to Jagannatha.

31. Balabhadra. He was a mathematician, and wrote several
works on astronomy and mathematics.

32. Bhavadeva Misra. He belonged to Patna, and wrote several
works on Yoga, Vedanta, and devotion.

33. Bhavadeva. In 1649 he wrote a commentary on the Vedanta-
Sutra.

34. Bhattoji Diksita. This famous grammarian and jurist was
still alive.

35. Manirama. He was a physician, and wrote a text-book on
medicine in 1642.

36. Manirama Diksita. He was another protege of Anupa Simha.

37. Madhava Sukla. His work Kundakalpadruma written in 1656
has been printed.
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38. Madhava Jyotirvid.

39. Mahadeva. He was a Pandita interested in the technique of
rites, and wrote a work explaining the construction of sacrificial
Pandalas.

40. Mitramisra. The famous jurist whose works are still recog-
nized as an authority by the High Courts of Bombay and Calcutta.

41. Raghunatha. Another jurist who wrote a work on Dharm-
sastra in 1656.

42. Ranganatha. He c;ommented on the Vikramorvail in 1656.

43. Ramacandra. He discussed the religious duties of the
Hindus. .

44. R3ajargi. He was an astrologer and wrote a work on astrology
in 1633. e

45. Ramanatha. Vidyavammspati. He was a great scholar and
wrote various works on law, poetics, astronomy, ritual and lexico-
graphy. He commented on the Sakuntala.

46. Ramasrama. He wrote ancommentary on the daily prayers
of the Hindus. .

47. Datta.

48. Vijayananda. He described the duties and eeligious attrac-
tions of Banaras in 1641.

49, Vidyananda. He was a grammarian, and wrote a work on
ctymology. .

50. Vidyadhara. His patron was Raja Virabhadra of Rajkot.
He wrote several works on the religious duties of the Hindus in
1639 and 1644.

51. Visnu Puri. He selected verses on devotion from the various
Puranas and wrote two independent works on devotion.

52. Visnu.

53. Visvarama.

54. Visvarupa.

55. Visvanatha Daivajiia.

56. Visvanatha PaficAnana Bhattacarya. He was a great philo-
sopher and wrote on various schools of Hindu philosophy.

57. Vedangaraja He was a protege of Shah Jaban. He wrote
Parsi Prakaiaka, a vocabulary of Persian and Arabic terms used in
Indian astronomy and astrology in 1643.

58. Venidatta. He wrote a dictionary in 1644 and a biography
of Vamadeva.

59. Siva Rama. He wasa Vedic scholar, and wrote on chanting
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of Vedic mantras, on poetic’s and Dharmasastra.
60. $ri Dharmapati Sarman. He compiled a commentary on

Prabkakaracandrodaya.
61. Sahajakirta. He was a Jain and wrote two works on Jainism.

62. Haridatta Bhatta. After the name of his patron, Raja

Jagat Singh he wrote Fagadbhiisana in 1630.
63. In 1632 an unknown writer wrote a commentary on Athgroana

Pratifakhya.



CHAPTER VI
AURANGZEB

THE accession of Aurangzeb to the throne in 1658 heralded the
triumph of Muslim theologians. He invited their intercession in
the affairs of the state when, after the capture of Darad, he had
him tried and condemned as an apostate. After that it was but
natural that he should assume the role of a conforming Muslim
anxious to folfow the Letter of the Law at least in matters cere-
monial. It has been suggested that Aurangzeb became a disciple of
the Naqgshbandia order. A grafldson of Shaikh Sirhindi was sent
by his father to guide Aurangzeb in his progress on the way, an-
other grandson seems to have been constantly in attendance at the
royal court.!s The traditions of the order are silent as to the date
or the time,

To begin with Aurangzeb discontinued the use of the solar
I1ahi year for the purpose of counting his regnal years.}® Aurangzeb
may have liked to supplant the I1ahi year for all purgoses but the
use of a lunar Hijra year was bound to create difficulties in ad-
ministrative affairs. It was decided, therefore, only to begin every
regnal year from the first of Ramazan. That the use of the Ilahi
year continued is clear frem the fact that Aurangzeb Went on cele-
brating his solar birthday as well.2 The ‘Alamgir Nama very often
gives Ilahi dates. There are some extant farmans of Aurangzeb
bearing both the dates.® It is interesting to note that cven the
Hindu calendar remained in official use till at least 1671.4

In the second year he discontinued the celebration of the
solar New Year even though the official historian recognized frank-
ly that it had been hallowed by its traditional celebration by Per-
sian kings.®

In his eleventh year, court singers were allowed to be present
at court ; but music and dancing were forbidden. After some time
even their presence was dispensed with. Instrumental music was
continued in the court at least till the eleventh year.®

The same year also saw the discontinuance of the practice of
the Jharoka-darshan.” Shah Jahan had put the practice on a
permanent footing by constructing sheds for the public below the
salutation balcony. To Aurangzeb it seemed too much like human
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worship. This, he naturally wanted to discourage. But unfortunate-
ly, this deprived his subjects of an opportunity for seeking redress
for their grievances when every other avenue of approach to the
emperor was denied to them.®

In the twelfth year weighing of the emperor’s body against gold,
silver and various other commodities was also given up.? Even
when Aurangzeb lay dying he preferred giving charity without the
formality of following this Hindu custom.1® But he continued be-
lieving in its efficacy for warding off evil and even recommended
this short cut to attaining happiness in this world to one of his
grandsons.!! Most of the princes continued celebrating their birth-
day by Tuladdn.?

In order to avoid the Kalima on the coins being defiled by its
handling by the Hindus, its stampiug on the coins was abolished in
1659.12 Here Aurangzeb modified the traditions and the practices
of earlier Muslim kings probably because he thought that whereas
their coins were issued for use among the Muslims, his were
used by a population the predominant majority of which was non-
Muslim.

Aurangzebt continued participating in the celebration of ,the
Hindu festival Dasakra as long as Maharaja Jaswant Singh and
Raja Jai Singh were alive. The official historian described it as the
Hindu ‘Id. During the celebraions Aurangzeb gave gifts to the
Hindu Rajas who were present at the court. Among the recipients
of the robes of honour on various occasions on the Dasahra, the
names of Raja Jai Singh, Kunwar Ram Singh, Maharaja Jaswant
Singh and Kunwar Prithvi Singh are mentioned.!* In January,
1662, we find the Akhabarat mentioning the return of a mace-
bearer after the distribution of robes for the Dasahra.15

The accession of the Hindu Rajas was solemnized by the em-
peror’s making the sacred sign, tika, on the forehead of the new
Raja if he was present at the court. Under Shah Jahan this duty
had been delegated to the prime minister. Aurangzeb, however,
discontinued the practice altogether in 1679.18

In the beginning of the twelfth year, royal astronomers and
astrologers were dismissed.!? It was a part of their duty to convert
the lunar into solar years, furnish tables of salaries and help other
departments in payment of correct salaries. The accounts depart-
ment protested against their dismissal as they were left without
expert guidance in the correct reckoning of months and days. Their
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protests were ignored because one of the duties of the astronomers
was to ascertain auspicious hours for the performance of different
works which, on account of their being Hindus, was done accord-
ing to the Hindu astrology. Some times thereafter Aurangzeb ap-
pointed Muslim astrologers for the same purpose.8

The order dismissing the Hindu astrologers does not seem to
have been completely enforced at once. When on 5 November,
1671, Aurangzeb asked the astrologers to fix an auspicious date for
his entry into Delhi, they fixed Maghar Badi 5 (26 November)
which was accepted.!® A date described in this fashion could have
been fixed by Hitdu astrologers alone. In 1702-03 (1114 a.H.)
making of alinanacs was also forbidden.*®

In the twenty-first year scent-butners of gold and silver were
removed from the court. The suse of silver inkstands which was
conferred on some public servants as the badge of their office was
discontinued. Silver salvers used for bringing in money when it
was to be given to any one, disappeared, shields taking the place of
silver salvers. The manufacture of the &oth of gold in the royal
workshops was stopped and so was its use.?!

Moral Regulations

Besides thus discontinuing Hind & practices at his court Aurang-
zeb tried, in various other avays as well to impose a Muslim way of
life on his people. Fortunately a part of this effort implied eradi-
cation of certain social evils as well. Preparation and public sale
of wine had been prohibited by Shah Jahan. But Manucci had
found its use rather too common among the nobles. Unlike Jahan-
gir and Shan Jahan, Aurangzeb was not content with issuing an
ordinance alone. A spccial department was created—that of the
Religious Censor—which was entrusted with the task of enfor-
cing prohibition on the people.?? When a wine-seller was appre-
hended, he was only whipped if he was a first offender. On repeat-
ing his offence, however, he was imprisoned till he repented of his
evil ways.?3

But all the activities of the state, backed by vigorous censorship,
failed to root out the evil. In 1683 the army of Khan-i-Jahan was
reported to be sinning heavily in this respect.?* On 24 April, 1693,
a Rajput mansabdiar was ordered to be transferred as a penalty
for drinking.?* Muhammad Fazil Muhtsib of Ranthambore repor-
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ted that he visited Raj Nagar in the jagir of Ram Singh Gaur and
broke all the vessels full of wine as well as those used in storing
wine or drinking it from.258 A mufti gave a fatwa that sale of toddy
was lawful whereupon a prince-viceroy allowed it to be used. This
was reported to the emperor who angrily reprimanded the prince
for following a foolish theologian.?® A Parcha-navis (newswriter of
a sort) was reported going drunk to the tomb of a saint and be-
coming sick there. He was ordered to be brought in chains to the
imperial presence.” On 6 May, 1702, Raja Man Singh Rathor
and many others were degraded for drinking alco4ol.28 In Febru-
ary 1703 it was reported that wine was selling freciy in the Bazar-i-
Mansabdaran, whereupon on 28 February the bazaar was closed
and the mansabdars were ordered to remove their tents to the
neighbourhood of the imperial bazaar.?® Again in August, 1703, it
was reported that wine was being openly sold inthe camps of some
of the mansab-lars. On 14 August, 1703, the censor was ordered
to stop it.% On 6 June, 1705, the censor reported to the court
against the settlement of thd Kachhwahas of Jaipur at Jaising Pura
near Aurangabad.’!

The provisvcial governors were ordered to strengthen the hands
of the censors in seeing that intoxicants were not openly sold.
Muhammad Fazil, censor of Ranthambore in the province of
Ajmer reported that he visited Ruj Nagar in the jagir of Rai Singh
Gor and brdke all the vessels full of wine along with such vessels as
wgre used for drinking.®? But it was not found possible to enforce
complete prohibition, the discase had already advanced too far to
be capable of an casy remedy. Forbidden hy the Hindu religion
and Islam as its use was, this support from the state must have kept
many men from drinking wine. Aurangzeb even prohibited the use
of such texthooks in the schools as according to him encouraged
drinking. Diwan-i-Hafiz was thus proscribed .3

One very important cause of the failure of these regulations was
the permission usually granted to the Europeaus to distil wine and
use it. Many Europeans were appointe.l as gunners in the imperial
artillery. In the reign of Aurangzeb a group of Europeans sent by
Khairiyat Khan and Yaqut Khan was reported to have violated
the general imperial commands forbidding alcoholic drinks. It was,
however, discovered that no action against them was likely to be
effective. This was, then, reported to the emperor who ordered
that they be allowed to drink according to their religion and prac-
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tices.* They were not however permitted to sell wine. These
orders seem to have been circulated to the censors in different parts
of the empire. It was very easy to make a mercenary use of this
exceptional permission because the Europeans could make casy
money that way. Aurangzeb hal assigned quarters outside the city
to Europeans in order to guard against their corrupting the morals
of the people. Now and then a flagrant case of their sclling wine
was discovered when the offenier would be arrested and impri-
soned.? It is not, however, surprising to find Manucci asserting
that there were few who did not drink ; even the chief Qazi, whom
Aurangzeb believed to be innocent was drinking Manucci’s wine
secretly .38

Further Aurangzeb ordered that” prostitutes and dancing girls
should marry or else leave the etnpire.3” This order does not seem
to have been much enforced. The difficulties of carrying it out were
cven greater than those of enforcing prohibition. The great nobles
kept very large harems where, il they wanted, they could keep
—and did in fact keep—a large number of dancing girls for their
own entertainment. The order seems to have been modified as,
later on, the censors were ordered to put down ® prostitution
and fornication.®® This again seems to have availed nothing. In
the eighth year orders were issued prohibiting the processions of
prostitutes.’ Ovington who was In Surat in 1679 fgund many
dancing girls and prostitut®s there.4

Aurangzeb continued the practice of his predecessors of prohibwt-
ing the burning of unwilling Satis.#! In 1688 he prohibited the
castration of young children throughout his empire.#

The cultivation, sale an 1 public use of bhang were also prohibit-
ed.¥® An order was issued by the imperial finance minister, Raja
Raghu Nath, to the provincial diwans all over the empire asking
them to see that bhang was not cultivated.** It was easy to enforce
this, as the cultivation of all crops had to be recorded and reported
every season by the revenue officials. But Aurangzeb’s government
had probably to face the same difficulty which the British Govern-
ment had to face when it set about limiting cultivation of the pop-
Py to licence-holders. Manucci tells us that it was very vigorously
enforced at f[irst at any rate.% But his description of the measures
taken for the purpose seems to refer to wine rather to bhang. Gam-
bling was also prohibited.4®
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Puritanic Restrictions

Aurangzeb further tried to impose the Muslim way of life in
certain other more questionable matters. He was not content with
forbidding singing in the court, he forbade public musical parties
as well.47 Even religious music on the day of the Prophet’s birth
was prohibited. There were some Siifis, however, who would not
give it up. One such was Shaikh Yahya Chisti, who was a well-
known saint of Ahmedabad. When thq orders for putting down
musical assemblies reached Ahmedabad, the censor, Mirza Baqgar,
tried to enforce it on him as well. He refused however to alter his
practices even for a king particularly when, as a prince, Aurangzeb
had been one of his devotees. The censor then tried fraud and
force, but his plans leaked out &nd the Shaikh and his followers
came armed to the assembly. The Shaikh now petitioned Aurang-
zeb but the friend through whem it was sent dared not present the
petition. At last a letter of complamt found its way to the emper-
or who admonished the censor and ordered him to leave the Shaikh
alone.®® This scems to have been followed by a general relaxation
in favour of Permitting singing at Muslim religious ceremonics.
But there was one theologian who was so much upset with the
prevalence of musical services on the tombs of the saints that he
demanded their instant abolition holding that such services
brought the bones of the saints out of ‘their graves.?® Even the
sugpression of music in general docs not seem to have continued
long. We find a theologian being put to the trouble of putting
down music in the street himself—ol course because the censor
would take no action.5® Towards the end of his reign Aurangzeb
sent a special order putting down the practice of the hereditary
singers of Kashmir who used to welcome the viceroys and high
ofticials to Kashmir on their assuming office.%

Aurangzeb further tried to rule the fashions of the day by vari-
ous measures. The allowable length of the beard was fixed at four
fingers and orders were given to cut down any extra length where-
ver found. If we are to believe Manucci’s account, an army of
men armed with scissors was mobilized which set upon, arrested,
and cut olf offending beards under the command of the censor and
his underlings.’ As was but natural the poor suffered most. But
such of the nobles as had to appear in the court dared not rouse
imperial wrath by any unseemly conduct.
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Garments of cloth of gold were forbidden in the twelfth year.53
The length of the trousers to be worn without socks was prescribed
in the twenty-first year.3 When prince Sultan Muhammad was
discovered to De attending the mosque in an unsuitable attire, he
was reprimanded.®® Rashid Khan, Diwan-i-Khalsa, was found in
court with a dagger having a bone handle. When this was pointed
out he pleaded he had no other. At once another dagger worth
Rs. 177 was given to him on 7 August, 1681.°¢

On Hindu and Muslim feauvala clay figures of birds, animals,
and men and women were made to delight the children. This rep-
resentation of living beings was considered unlawful and orders
were given for its suppression in November, 1665.57

On Thursday nights, then as noW, lamps used to be lighted on
the tombs of the saints and othemw persons. Aurangzeb stopped it.5®

‘I'he Bohras were divided between the Sunnis and the Shi‘as.
From time to time the Sunnis had sought the help of the state in
order to bring the erring Shi‘as to tne true faith. Aurangzeb issued
an order for the appointinent of Suhni amams and muazzins in
their mosques. Most of them seem to have conformed® to the
order but the rest kept their faith secret.® His su@cess seems to
have been shortlived. Even till 1881 Bohras in the Punjab had
kept up many of their Hindu customs and followed the Hindu law
of inheritance. .

The Khojas received hs attention next. Their leader Sayyid
Shahji was called to the court. Rather than face the irate empegpr,
he poisoned himnself on the way. His 1inor son, who was only
twelve, was taken to the court. His followers, however, accused the
governor of the province of Gujarat of having poisoned their leader
and marched on Ahmedabad, seeking redress against the governor.
The fojdar of Bharoch did not allow them the use of the boats
across the Narbada. They took possession of the boats by force and
made themselves masters of the fort of Bharoch. The local fojdar
sought help from his neighbours but they did not succeed in expel-
ling the rebels. The emperor, therefore, ordered the provincial
governor to take the fort by assault. Even his efforts were unavail-
ing till he succeeded in surprising the besieged. However, the
imperialists had to pay dearly for their success. This probably
happened in A.p. 1689-90 (1101 A.n.).51

Manucci mentions that one Qumir was beheaded by Aurangzeb’s
orders on account of his writing a work with Christian tendencies
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which none of his Muslim divines could refute. Another young
man is said to have been beheaded for a similar reason.® A faqir,
who claimed to be God, was executed in 1694.83

Husain Malik, probably a Shi‘a, was beheaded for using dis-
respectful languages towards the Prophet’s companions.®

In 1669 Aurangzeb stopped the celebration of the Muharram.%
This was not an idle threat or a single police measure. The Gover-
nor of Ahmedabad was degraded from the command of 3,500 to
3,000 in August 1700 for celebrating the Muharram.®® Two more
mansabdars were also degraded about the same time.®?

A Portuguesc who had at first been converted t$ Islam and then
reverted to his own Christian faith was beheaded as an apostate.®
Diwin Muhammad 13hir—a Shi‘a—was executed for using un-
becoming language towards the fisst three Khalifas.®® Mir Hasan
came to Kashmir in A.p. 1683 (1094 A.1.). During the Muharram
he held an assembly and because clouds hid the sun, he was found
guilty of breaking the fast before the sun had actually set. He was
thereupon expelled from Kashmir.?® ‘Ali Sirhindi used to drink.
When remonstrated against, he declared that he was guilty equally
with the angtls. For this disrespectful language, he was ordered to
be beheaded.”

Aurangzeb’s invasions of Bijapur and Golkonda were also partly
ascribed to his hatred of the Shi‘a kingdoms.?2

When Sarmad, a famous Sifi, came to Delhi from Hyderabad
towards the end of Shah Jahan’s reign, Dara Shikoh had sought
his company and paid him many marks of respect. But when
Aurangzeb came to the throne, the things took a different turn.
Sarmad cricd out ‘whoever gained the knowledge of His secret
became able to annihilate distance. The Mulla says that the Pro-
phet ascended to the heavens, Sarmad declares that the heavens
came down to the Prophet’.”® The Mullas now found their oppor-
tunity. But Sarmad did not deny the ascension of the Prophet.™
Aurangzeb sent the chief Qazi to Sarmad to question him about
his nudity. Sarmad explained it by declaring that the devil had
the upper hand. His answer was so worded as to offend the theo-
logian by a pun on his name. But this in itself was not enough.
Sarmad was summoned to the royal court and asked to repeat the
whole of the Muslim creed. Sarmad went so far as to declare that
there is no God. When asked to repeat the rest he said his
realization went no further. He could now be easily condemned.
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When the executioner brought forth his axe for his hateful task,
Sarmad welcomed it crying ‘I know You in whatever form You
care to come’ and embraced death like a martyr. His contempor-
aries associated many miracles with his death and his tomb is still
venerated as that of a great saint.”

Another scholar who felt the wrath of the emperor was Mulla
Shah Badakhshi. He was a disciple of Mian Mir. He acquired a
great reputation as a teacher and mystic. Shah Jahan and Dara
respected him very much. Shah Jahan used to exclaim, ‘There are
two emperors in India, Mulla Shah and myself’. He was however
too independent®to give in to wordly considerations. He always
contrived to mect Shah Jahan while standing in order not to have
to pay him any honours. When Afirangzeb came to the throne he
sent for him at the instigatior? of some of the courtiers who were
opposed to Dara.” Mulla Shah was in Kashmir and refused to
leave his pleasant abode at the Royal Spring in Srinagar. The
emperor, however, wrote to the governor who at last prevailed
upon him to answer the royal summons. From Lahore he sent a
chronogram on the emperor’s accession. The emperor was very
much pleased at this and allowed him to live at®.ahore. The
verses however bore two meanings, one of them being not very
complimentary to Aurangzeh. le died in Lahorein 1672 and was
buried near the grave of his guid¢, Mian Mir. Mulla Shah was a
great writer and wrote a ®mmentary on the Qur'an as well.”?

Sayyid Ni‘mat Allah was also suinmoned from Bengal. He Rad
been on good terms with Shah Shuja’. Ile refused to obey the
royal command. Fearing worse, his son placed him in a boat which
was about to leave when another order came cancelling the previ-
ous surunons.’®

Shaikh Muhib-Allah of Allahabad also incurred royal displeasure
for onc of his works. When orders reached Allahabad demanding
his presunce he had passed beyond the royal reach. His disciples
were called upon to explain their teacher’s heretic opinions. One
of them thought it best to disavow his iaster. Another, Shaikh
Muhammad, acknowledged that he was a disciple of his master but
he regretted that he had not attained to the position of his master
and could not, therefore, either fully expound his master’s work or
prove it orthodox.”®

The emperor’s orthodoxy could not tolerate even a good poet.
Shadman wrote some verses which pleased the emperor. Butin order
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to save the soul of the poet, he made him renounce the muse.8

So great was the emperor’s hatred of this ‘useless calling’ that
Qazi ‘Abdul Aziz very nearly secured the dismissal of another
theologian by suggesting that the seal of his office was a foot of
a verse. The accused had to convince the emperor that he had
nothing whatever to do with such an objectionable art as poetry.8!
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APPENDIX
AURANGZEBR’S REBELLION AGAINST SHAH JAHAN

THeRE being no law of succession among the Mughal emperors,
or among Muslim rulers either, the Mughal period witnessed
several princely rebellions and intrigues for succession. Babur’s
prime minister tried to keep Humayun out, Jahangir rebelled
against his father and some of Akbar’s ‘nobles’ intrigued in favour
of Khusrau against Jahangir. Jahangir’s reign saw, Khusrau and
Khurram rebel in turn. After his death, the unfortunate Bulagi
was raised to the throne to keep it warm for Shah Jahan who, on
ascending the throne, had him murdered.

But Humayiin, Akbar, Jahangir ahd Shah Jahan had succeeded
in occupying the throne. They were the eldest living sons of
their predecessors and their success in ascending the throne seemed
to establish a presumption in favour of the eldest son succeeding
his father. Akbar and Jah@angir were able to cope with their
rebellious sons successfully and had, before long, become reconciled
to them. Both tndicated their preference for their eldest sons in
several ways and allowed them to play at being heir-presump-
tives. Humayiin and Akbar had no other son living at the time
of their death and were thus spared a fratricidal war of succession
after their death. Jahangir however left two'sons and four grandsous
living behind him. Shah Jahan and his supporters made short
work of their pretensions and had them murdered, as they had
murdered Khusrau, Shah Jah@n’s most serious rival, in prison
during Jahangir's reign.

It was a bloody inheritance on which Shah Jahan entered in
1627. In 1656 he had four sons living, all of them governors of
provinces. Like Akbar and Jahangir he had chosen to indicate
the eldest son, Dara, as the heir-presumptive but unlike them both
he tried to keep him at the capital instead of employing him in
administrative or military jobs elsewhere. But unlike Salim or
Khurram, Dara had presented no problem to his royal father. He
had never tried to pull down his father from his throne as both
Salim and Khurramn had done. Unlike Khurram again, he had
not murdered a possible rival during the life time of his father.
It is not surprising, therefore, that Shah Jahan was not afraid of
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keeping Dara near him.

But Shah Jahan may have had another good reason for keep-
ing Dara near him. With his advancing years, Shih Jahiu may
have felt that this was the only way to keep the throne safe for
Dara. Shah Jahan himself would have missed his chance to the
throne if his father-in-law had not put up a blind in Buliaqi to act
as an estoppel. He may have thought fates might not be as kind
to Dara.

But those who blame Shah Jahan for keeping Dara at the
capital, do not suggest an alternative which would have either
made the rebeltion of Shuja’, Aurangzeb and Murad against Shih
Jahan impossible or avoided the war of succession which began
after Aurangzeb had made Shal® Jahan a prisoner. Shah Jahan
was faced with a problem which none of his predecessors had
faced. He had four sons long past majority for whom he had to
find continuous employment. Unlike Akbar's sons, none of them
drank himself 1o death. Unlike Jahangir's son, Khusrau, no one
disputed the throne unsuccessfully toedie in prison. They were all
alive and kicking.

Shah Jahan answered the question by distributing, towards the
end of his reign, the government of the larger part of his empire
among his sons. Aurangzeb had the four provinces of the Deccan ;
Khandesh, Telangana, Bedar and Ahmednagar. Murad had
Malwa and Gujarat. Shuja’ held Bengal. Dara was fovernor of the
Punjab and Mulian.

Of course it is possible to argue that if Shah Jahan had alfowed
Dara to remawmn in his provinces, Dara might have become a
better leader of men and a more consummate diplomat.! He might
have thus bettered his chances of survival in the war of succes-
sion. But this is something quite different from asserting that
Shah Jahan could have avoided the rebellion of his sous by not
keeping Dara with him. As it was, Dara was blamed for every-
thing that was supposed to go wrong at the court. The resent-
ment which otherwise would have been directed against Shah
Jahan now found a victim in Dara.

Shah Jahan became ill on September 6, 1657,2 while in Delhi.
Delhi was in commotion. Only the high officers of state were
admitted to the royal bed chamber for some time. But by
September 14, he was well enough to show himself at the window
of his bed chamber to waiting multitude outside. This was followed
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by a court. Prisoners were sct free, Jakdt was remitted and
Rs. 5000/- was given away in charity.?

Shah Jahin now remained in his chamber but disposed of
urgent and personal matters as they arose. Problems connected
with the war in the Deccan were decided here. Aurangzeb’s letter
reporting the birth of prince Mohammad Akbar was read here and
special rabes of honour were ordered to be sent to him.?

It has been customary to accuse Shah Jahan of having resigned
all authority into the hands of Dara or alternatively condemn
Dara for usurping all royal power during this period. This accu-
sation has arisen on account of a revised version of what happened
during this period which Kambu added, possibly after Aurangzeb’s
accession, to his account of Shah jahan’s reign. His first version
makes no mention of Dara’s exerciging any authority on behalf of
the emperor whercas the second version lays the foundation of the
story as it was developed later on by Aurangzely’s historians.5s It
is unfortunate that Sir Jadunath accepted the sccond version of
the story® and thus perpetuated the legend. But as the imperial
orders issued during the time amply prove, authority was still in
Shah Jahan’s linds.” Of course Aurangzeb’s letters to Shah Jahan
justify his own rebellion by asserting—what Aurangzeb had no
means of learning—that he was marching north because Dara had
usurped all authority in the state.8«Aurangzeb could have offered
no other explatation for his rebellious condyict but this is no reason
for our believing that what Aurangzeh asserted was true. He had
even ‘asserted that Shah Jahan was dead.

Tavernier reports a conversation between Dara and Shah
Jahan in which the emperor suggested that Dard should set him-
self on the throne. Dara naturally refused to follow this advice.?
It would have been suicidal for him to assume royal authority
while Shah Jahan was still alive. It would have been nothing
short of rebellion and would have considerably weakened Shah
Jahan’s scheme of helping Dara to succeed him.

Shah Jahan gave public audiences on October 15 and 17 and
deemed himself well enough to move down to Agra, by river on
October 18. Kambu would have us believe in his second account
that the move was actuated by Shah Jahan’s desire to end his
days in peace at Agra within sight of the Taj Mahal, the tomb of
his beloved wife.’® It has yet to be suggested that Shah Jahan
intended to abdicate in favour of his son. But even if he did,
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he could not be sure of living in peace after abdication as there
was no chance of his other sons accepting his abdication in favour
of Dara. If anything such a move would have destroyed whatever
chances Dara might have had of succeeding Shah Jahan. As
Shah Jahan wrote to Aurangzeb, the move was intended to restore
order in the empire.’? Kambu in his first version suggests that
Shah Jahan moved down to Agra for reasons of health.1?

Shah Jahan made several appointments before leaving Delhi
and distributed a large number of presents. He travelled by slow
stages reaching Ghat Sami. six miles from Agra, on November 5.
He did not, holvever enter the city till November 26. The delay
was partly caused bv astrologers’ search for an auspicious dav
for the imperial entry into the cipital. On December 5 a great
public coutt was held in the fort when a large amount was given
away in charity as a thanksgiving offering for Shah Jahan’s com-
plete recovery. Presents were given to several oflicials includ-
ing Dara. Agra celebrated the emperor’s 1ecovery with great
rejoicing 13 ¢

But elsewhere, Shah Jahan’s illness in his advanced age opened
the floodgates to rehellion. Aurangzeb, Murad and 8huja’ all found
in it an excuse— if one was needed—for treading the path of rebel-
lion against Shah jahan so that they could wrest the reins of
government from his hands &nd hold on to them against other
contestants. The struggk that followed differs frdm the carlier
princely rebellions in two things ; three of the princes simultaneously
rebelled against their father and unlike all other Mughal princes
in earlier rebellions, one of them was able to dethrone his father
and keep him a prisoner for seven long years till his death. No
princely rebellion had been successful so far. Mughal princes had
rebelled against their fathers no doubt, but none had been able to
lay his hands on the peison of his father and make him a prisoner.
This culminating honour in princely rebellion seems to have been
reserved for Aurangzeb alone!

It has been usual to describe the struggle that followed as a
war of succession among four brothers.'* As long as Shah Jahan
was alive, the question of succession did not arise. It suited the
purpose of Aurangzeb, Murad and Shuja’ to proclaim that Shah
Jahan was dead, and the throne, vacant. But Aurangzeb accepted
Murad as a sovereign prince and promised Shuja’ independent
government of the castern provinces—Bihar, Bengal and Orissa.
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Murad and Shuja’ who crowned themselves while Shah Jahan was
alive, were certainly rebel princes claiming to oust their father
from the throne. Aurangzeb proclaimed himself the ally of Murad
and thus became a rcbel himself. As the abettor of Shuja’s claim
as well he cannot escape the title. When he entered Agra and
wanted to proclaim himself the emperor while Shah Jahan was still
alive, his chief Qazi would have none of it and refused to coun-
tenance his ascending the throne on the fictitious plea that Shah
Jahan had become incapacitated for work. Such disqualification,
the Qazi seems to have pointed out, arose out of Aurangzeb’s own
action—his having made Shah Jahan a prisone®'® No further
proof of Aurangzeb’s being a rebel needs be looked for.

Of course Aurangzeb succeedfd in dismissing the Qazi and
securing another more convenient successor who accepted his plea
and blessed his ascending the throne. After his coronation,
Aurangzeb could certainly proclaim Dara and Shuja’ as rebels
against his own authority and thus count the struggle that follow-
ed both as a rebellion and a ftatricidal war of succession. He had
already disposed of Murad by making him a prisoner. Shuja’
certainly disputcd Aurangzeb’s title to the throne and may there-
fore be said to be fighting a war succession. Dara’s claim was not
for the throne itself but for placing Shah Jahan on the throne. He
was disputing Aurangzeb’s right 1o the throne while Shah Jahan
was still alive,'not [ighting in his own right.

It has been said that the struggle originated because Aurangzeb,
Murad and Shuja’ thought that their chances to the throne would
be affected if Dara was allowed to entrench himself further in
authority. Even this did not make the fighting that followed a
war of succession. Salim and Khurram had rebelled against their
fathers on the same plea-apparent danger to their chances of
succeeding their father.

Lven the fact that three princes simultaneously rebelled against
their father does not make it a war of succession. They were not
disputing one another’s claim. Left to himself Shuja’ may have
been content to be an independent king of Bengal, Bihar and
Orissa. Aurangzeb did not dispute Murad’s right to the throne,
he conceded Shuja’s title to the government of the eastern provin-
ces. Look at it how we will, the struggle that followed was a
rebellion of the Mughal princes against their father. Dara was
not fighting to safeguard his claim to succession, much less to assert
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a right of succession to the throne. The armies that fought against
Shuja’ in the east or the combined forces of Murad and Aurangzeb
in the west were Shah Jahan's armies.

It is rather amusing to find Aurangzeb appearing to be acting
in opposition to Dara alone and seeking his brother’s cooperation
therein.1® Jie was able to deceive Murad thoroughly. Opinion has
been divided on what exactly was the carrot that he dangled before
this imperial ass. The cvidence from Aurangzeb’s side gives one
version.!” Non official historians supply another,!® neither flattering
to Murad’s intellizence. Aurangzeb in a letter to Murad is said to
have proposed® a division of the cmpire between the two, Murad
taking the Punjab, Kabul, Kashmir and Sind. Abdul Fazl, Bhim-
sen, Ishar Dass, Tavernier, La? and Manucci are all agreed that
Aurangzeb offered much mone attractive terms to Murad. Abdul
Fazl Ma’miiri has it that Aurangzeb told Murad that he did not
covet the throne for himself, but was only interested in keeping
Dara out. He promised Murad, who had already crowned himself,
that after helping Murad in defeating Dara and Shuja’, he would
retire to Mecca leaving Murad to the enjoyment of the crown and
the cmpire! It has been suggested that Murad weuld have seen
through Aurangzel'’s deceit if Aurangzeb had promised to efface
himself to this extent.'® But the critics forget that Aurangzel was
out to deceive Murad in any cage and that Murad had already
crowned himsell wheroms Aurangzeb had not. Aty offer from
Aurangzeh had to start by accepting Murad’s coronation. Foolish
though he was, even Murad wonld have been offended if Aumnn'-
zeb had offered him Dara’s inheritance only adding, as Aurangzel’s
version of the negotiations does, that as shon as Dara was defeated
Auraangzeb would allow Murad leave to enter upon his inheritance.
One does not if one is intelligent, and Aurangzeb certainly was,
deal in this way with crowned kings howsoever foolish crowned
heads may be. Aurangzeh had nothing to lose by making tall
promises to Murad: the taller the better, as they would take in
Murad more completely. Aurangzeb did not intend to keep his
promises even though his letter to Murad said that he thok God
and the Prophet as his witnesses. The alleged agreement between
the two brothers finds no place in the Hfficial history of the first
ten years of Aurangzeb’s reign. The entire tenor of the letter is
so very condescending that it could have only exasperated Murad,
instead of making him join Aurangzeb.
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As against this, the agreement given in Lubb-ut-Tawarikh and
supported by other non-official historians, strikes just as the note
which would have made a prince, who had already crowned him-
self and issued coins in his own name, accept the offer of help
which Aurangzeb makes in that letter. Aurangzeb had to pretend
taking Murad’s coronation seriously. His entire attitude there-
after is governed by the assumption that he is dealing with a
crowned king. He congratulates Murad for his kingdom when
the two meet at Dipalpur.?® After the battle of Dharmat, Aurang-
zeb congratulates Murad, as one does a sovereign.?! When the
battle of Samurgarh is happily over, Aurangzeb congratulates
Murad on the commencement of his reign.?? He asks all the
commanders to go and wait upon Murad?® as upon their king.
When Aurangzeb is about to set out-in pursuit of Dara, he waits
upon Murad and asks for his permission to do $2.%* As Manucci
has it, during all this time, Aurangzeb showed the greatest respect
to Murad in public and in private and referved to him and spoke
to him as to a king and sovercign.®

Though Aurangzeb was pretending to act against Dara alone,
his rebellion eame as a culmination of a series of defiant acts
against Shah Jahan. He had been disobeying and defying Shah
Jahan for long in the south. While he was on his way to assume
his viceroyalty of the Deccan, Aurangzeb displeased Shah Jahan
by his conferrihg with Shuja’ at Agra and vith Murad at Doraha.
While Shah Jahan was ordering him to assume charge of his pro-
vince promptly by going straight to Daulatabad, Aurangzeh spent
nine months at Burhanpur,2

When in the south, he added one act of disobedience to another.
When Shah Jahdn ordered that Aurangzeb should close the
huge gap between income and expenditure in the Deccan,
Aurangzeb saucily suggested that his staff and his armies be paid
from the revenues of other provinces.?” When some officials com-
plained to Shah Jah@n against Aurangzeb’s high-handedness, Shah
Jahan was moved to admonish the latter, dubbing his conduct
unworthy of a Musalman.?® Shah Jahan would not accept some of
Aurangzeb’s recommendations for appointments under him.?
Aurangzeb employed all the skilled weavers at Burhanpur in his
own workshop. This led to Shah Jahan’s ordering that all order
weaving factories at Burhanpur except the royal factory should
be closed.®® When Shah Jahan ordered Aurangzeb to secure some
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elephants from Quth-ul-Mulk in liex of his tribute, Aurangzeb
procured them® but long delayed sending them to court.®? Shah
Jahan got offended at Aurangzeb’s alleged failure to write in his
own hand to the emperor.3® But his final act of defiance made
Shah Jahan suspect his good intentions. In order to strengthen
himself for the inevitable contest for the throne he cleverly got
Shah Jahan agree to Aurangzeb’s making war upon Bijapur and
Golkonda but in specified circumstances. When he had thus
slyly procured additional military and financial resources, he
started disregarding all the Ruperial instructions in order —so Shah
Jahan began te suspect—to aggrandize himself. Shah Jahan had
asked Awangzeb to demand, in (mperor’s name, the release
of Mir Jumla’s family fiom the king of Golkonda and if he dis-
regarded the demand, then along to invade Golkonda. Aurangzeb
invaded Golkonda without giving Qutb Shah the chance of accept-
ing Shah Jahan’s ultimatum. \When Qutb Shah agreed to release
Mir Jumla’s family, Aurangzeb, in defiance of Shah Jahan’s instruc-
tions, did not cease hostilities. Peace was made only when Qutb
Shah had at last succeeded in establishing direct contact with Shah
Jahan. Aurangzcb uownod this act of disobedience py forcing a
treaty upon Qutb Shah which made a grandson of Aurangzeb born
of Qutb Shah’s daughter heir of Golkonda, to the exclusion of every
other claimant. No wonder Shak Jahan became suspicious and
refused to 1atify this treaty.®® When ordered to send ¢o the court
the rich prizes of war against Golkonda, Aurangzeb flatly demed
that any booty had fallen into his hands !3%

The :ane story repeated itself in Bijapur with a little varia-
tion, partially on account of the fact that anti-Deccanese Mir
Jumla had by now become, the prime minister of Shah Jahan. On
the death of Muhammad *Adil Shah of Bijapur in 1656, Aurangzeb
played upon Shah Jahan’s greed and anti-Shi‘a sentiments to wring
from him an order sanctioning invasion of Bijapur without any
cause whatever. Imperial contingents were sent under Mahabat
Khian and Chhatarsal to reinforce Mughal military resources in
the Deccan. With their help Bijapur was invaded. Aurangzeb
however was told that should the king seek peace, hostilities should
cease at the cost of annexing a part of Bijapur and exacting an
indemnity. Aurangzeb in his lJetter to Mir Jumla quotes Shah
Jahan as authorizirg him to conquer Bijapur, if he could, other-
wise to be content with annexing a part of it and exacting an
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indemnity.? It is more reasonable to suppose that Shah Jahan put
the second alternative first.

Bidar fell to Aurangzeb in March 1657 and Kalian on August 1,
1657. When Bijapur was facing extinction, it seems to have
dawned upon ‘Ali ‘Adal Shah II, that he might yet save himself, as
Golkonda had done, by direct negotiations with Shah Jahan. An
envoy was sent to the imperial court who scems to have succeeded
in persuading the emperor that Bijapur had given him no cause
for offence and thereforc his war there was not justified. Shah
Jahan seems to have been taken aback’by what the envoys repre-
sented to him and immediately sent orders to Aurangzeb to cease
hostilities. As was but natural, this order was accompanied by
another order to imperial communders to return in all haste with
all the Mughal reinforcements gsent south for the prosecution of
the war. Shah Jahan scems to have been so upset by all that he
was now told that he tentatively offered the government of the
Deccan to Shuja‘.*” Shah Jahan scems to have rightly suspected
Aurangzeb of intriguing in the south for an increase in his resources
in order to follow the usual path of a Mughal prince in rebellion
against his {ather. It is wrong to think of Shah Jahan being
preoccupied in his design for securing for Dara the throne of
Delhi after his own death.3® The contingency of a civil war was
remote and would not affect Shah Jahan very much. But a
princely relellion was one thing whick his predecessors had had
to face in their own life time. It was a prince toying with the idea
of rebellion whom Shah Jahan sought to curb; it was a defiant
governor that the emperor sought to bring to the right path. It
has been sometimes suggested that Shah Jahan prevented Aurang-
zeb from conquering Bijapur and Golkonda. Those who make this
suggestion not only ignore the pertinent question whether Shah
Jahan had any excuse for annexing these kingdoms but also forget
that Aurangzeb himself was not able to conquer these kingdoms till
1692. If the fruit had been ripe for plucking in 1657, it could have
only become rotten when Aurangzeb came to the throne in 1659.
But Aurangzeb sat still for 21 years after his accession and even
when he was in the Deccan himself at the head of the imperial
armies, the two states did not fall into his hands easily.

When the news of Shah Jahan’s illness came, Aurangzeb decid-
ed to play for the high stakes of the Mughal throne. He had long
been preparing himself for this day. His objective was to become



AURANGZEB’S REBELLION AGAINST SHAH JAHAN 147

the emperor of India and he decided to allow nothing to stand in
his way. It would have complicated matters and detained him
in Gujarat if he had declared war on Murad. So he duped the
unlucky prince just as Bulaqi had been duped in the interest of
Shah Jahan. Rebel Mughal princes before him had never suc-
ceeded in their designs: Aurangzeb therefore decided on more
comprehensive plans.

The success of a rebellion depends very much on the resources
of the rebel. Aurangzeb, therefore, decided to cast his net wide
for allies. He was sure to®find them among dissatisfied ruling
princes and disgsuntled Mughal public servants and army lead-
ers.® Fortunately for him, Dara had been so long at court that
every grievance conld he easilyslaid at his door and help sought
agamst him.4® Aurangzeb wroteJo Maharana Raj Singh of Mewar
tempting him with the promise of returning the districts of Pur
and Mandal Garh which the Rana had lost to Shah Jahdn.t' He
tried to entice the Rajas of Devgarh and Chanda to his side so that
they should not obstruct his path toeAgra.** He wrote to several
nobles at court. Mir Jumla was in the south about this time but
under an order of return to the court. Aurangzeb trigd to dissuade
him from obeying the royal ssinmons and on his refusal arrested
him. Bernier and Manucci suggest that he was arrested at his
own suggestion. Had this heene the case, Aurangzeb would not
have tiied to offer excuseseto Mir Jumla for his arfst later on
when he had no need to disseinble.43

Aurangzeb now decided to advance upon the capital. He'left
Daulatabad on February 5 and reached Burhanpur on February
18. Here he received a letter from Shah Jahan reprimanding him
for his leaving the Deccan and marching north.4* With his tongue
in his check, Aurangzeb assured Shah Jahan that he was only try-
ing to serve Shah Jahan and 1estore order in the kingdom disturh-
ed by Dara’s action.%?

It has been customary to see in Aurangzeb a standard-bearer
of Islam against Dara whom Aurangzeh accused of being a heretic.
But this did not mean that Aurangzeb was setting himself up as the
guardian of Islam in the sense in which he unfolded himself in the
later part of his reign.® He could not afford to be anti-Hindu at
this time. He needed all the help that he could get; Hindu Rajas
wielded a lot of power in India at this time?” and Aurangzeb could
not neglect this source of strengthening himself. He might have
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hoped to secure some Muslim commanders to his side by repre-
senting Dara as a heretic. His standing as a rebel prince is well
brought out by the refusal of a Musliin mulla, Hazrat Haji, at
Burhanpur to wish him well. Try as Aurangzeb would, all that
he could get from the saint was that Islam should succeed.4®

Aurangzeb and Murad met the royal army sent to dissuade
them from proceeding any further at Dharmat. Shah Jahan had
accused Aurangzeh of rebellious intentions but his orders to Jas-
want Singh laid emphasis on Jaswant’s securing Aurangzeb’s and
Murad’s retirement peacefully.4® Mu¢h time was wasted by the
royal commanders in parleys with the rebellious princes. This put
life into the rebel army and to some extent demoralized the royal
troops. The battle that followed was like so many other battles
that had been fought between rgbel princes and their fathers.
Those in the royal army were torn between their loyalty to the
king de jure and the suspicion that the rebel prince might after
all succeed in making good his clain to government. If his sons
would not be loyal to the emsperor, why should his public servants
imperil their lives in his cause? But it was Shah Jahan the imperial
commanders gvere seeking 1o serve, not Dara.

Aurangzeb’s success in the battlefield made it possible for him
to march to Agra and threaten his father. The battle of Samurgarh
on May 29, 1658, was waged by d)ara on behall of Shah Jahan.
Much ingenhity has been wasted on what would have happened
had Shah Jahan marched against Aurangzeb in person.® But
Shah Jahan was restrained from marching at the head of his
armies by the usual Mughal tradition of the emperor’s not facing
his rebel princes in person. If the rebel was defeated, the king’s
cause was served. But even if the rebel prince was victorious the
father could still offer opposition and even try parley with the
prince. But if the emperor was defeated in person no quarter was
possible. He would have lost everything in one throw.

Sammurgarh apparently left the coalition of Aurangzeb and
Murad victorious. But Aurangzeb had never intended to allow
Murad any share in the government of the country. The luckless
prince was invited to meet Aurangzeb in his tent and there impri-
soned.®* He was later on sent to prison in Gwalior. Then on
December 4, 1661, he was surprised to learn that an old incident
of his Governorship of Gujarat—his execution of ‘Ali Naqgi in 1657
—had been revived. He was sentenced to be executed.’® Thus
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did Aurangzeb keep his word to God and the Prophet!

After disposing of Murad’s pretensions, Aurangzeb marched on
Agra. Here helpless Shah Jahan tried to play at still being the
cmperor. When this failed, he tried to act the part of an affec-
tionate father.?® Aurangzeb matched Shah Jahan in his duplicity.
He posed as both a loyal subject and dutiful son.8 Much ink
has been wasted in determining who was trying to deceive the
other and to what extent.’ Neither of them was sincere in his
protestation. Both were trying to gain time in one way or another.
Shah Jahan’s cause was however lost for ever. Aurangzeb could
not even pretend to be moved by Shah Jahan's offer of letting
Aurangzeb run the empire in Shah Jahan’s name. He aimed at
both the form and substance of’ power and could not be content
with one of these only. So ShaheJahan had to accept Aurangzcb’s
assumption of imperial power on the twenty-first of July, 1658 and
be content with being spared his life. He passed his days as
Aurangzeb’s prisoner from the cighth of June, 1658, to die in 1665.
Aurangzeb thus began what became s common in the eighteenth
century India—the sight of a former Mughal emperor spending
his last davs in prisou. He spared his father the fin#l humiliation
of being exccuted which many Mughal *emperors’ suffered in the
cighteenth century in the ‘interests’ of their successors.”®
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Vinod, 10, 419 to 421 assures Raj Singh that Aurangzeb, after becoming
emperor, would govern as his forefathers had done before him so as to secure
equal protection for all his subjects. Cf. Maharana Raj Singh and His Times,
by Sri Ram Sharma.

4 Cf. ibid., 129, 130, Hindu contingents in Aurangzeb’s ranks include those
from Toda, Deogarib, Chanda, Gohad and Bikaner.

8 Tarikh-i-Kashmir, 2’:aml, 159.

© Alamgir Nama, 58, 64, 65; cf. CHI, IV, 212,
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8 Aurangzeb’s historians assert that Shah Jahan advised Dara not to fight
and even moved his own advance camp between the two armies in order to
avert war. ‘Alamgir Nama; 84 to 87. Aurangzeb’s letters to Shah Jahan re-
produced by ‘Aqil Khan advise Shali Jahan against moving in person against
Aurangzeb.

51 Bhim Sen, cf. 33(a) and followmng.

82 Khafi Khan, I1, 156.

8 Cf, ‘Aqil Khan Razi, Salih, I1II, 303, 305-315, 317, Fapaz-ul-Qawinin
in Ruga'at.

84 Cf. Silih, 111, 304, 305-315, 417; ‘Aqil Khan Razi ‘Alamgir-Nama.

8 Cf. Aurangzeb by Shibli and Jlurangzeb by Farugi.

8¢ This is a corrected, revised and extended version of the cssay under the
same title, first pubfished in my *Studies 1n Medieval Indian History'.
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CHAPTER VII
AURANGZEB (2)
Hindus in the Public Services

AkBAR had opened the ranks of the Mughal administration to the
Hindus and Muslims alike with the result that out of 137 living
mansabdars of 1,000 and above fourteen were Hindus at the time
the Ain was completed. Under Jahingir, out of forty-seven man-
sabdars of 3,000 and above six were Hindus. In Shah Jahan’s reign
the number of mansabdars was Very much increased. At the end
of the 31st year, there were 241 mausabdars of 1,000 and above
out of which fifty-one were Hindus. When Aurangzeb rebelled
against his father, Maharaja Jagwant Singh of Jodhpur was the
premier noble of the empire holding the status of a Haft Hazari
and 7,000 horses out of which 5,000 was Do Aspa and Sih Aspa
(having two or three horses). He, thusy held the highest office
which was opet. to an imperial subject. In the revenue department
Rai-i-Rayan Raghu Nath was the imperial revenue minister at the
time. Thus when Aurangzeb challenged his father's right to the
throne the Hmdm occupied a very important position in the public
services of the empire. -

Inthe subordinate ranks they monopolized the revenue and
accounts department. The Muslims had no turn for such routine
work and preferred to enter the state service by joining the army.
Besides this the personal assistants of most of the exccutive heads
were also Hindus.

Such was the position when Aurangzeb claimed the empire. Un-
fortunately for us we have no detailed official history of Aurang-
zeb’s reign. Muhammad Kazim was allowed to write the history
of Aurangzeb’s reign for the first ten years only. The Ma‘asir-i-
“Alamgiri and the Muntakhib-ul-Lubab do not give us that detailed
account of the reign, the standard for which was set by Kazim. Of
course there are the voluminous Jaipur Records and the News Letters
of Aurangzeb’s reign. But these leave many tantalizing gaps. The
result is that it is rather ditficult to assess the position of the Hindus
in the public services of his reign.

An analysis of the list of mansabdars above the rank of Yak

154
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Hazari (one thousand) compiled from the contemporary Akhabarat,
Jaipur Records, ‘Alamgir Nama, Ma‘dsir-i-* Alamgiri and the AMuntak-
hib-ul- Lub@b and published as an appendix to this chapter, yiclds a
few interesting results. We have to keep in view the fact that it
includes all appointments made during the reign. Thus the large
number of the Hindu mansabdars—206—does not necessarily
indicate any liberal policy of Aurangzeb. It is largely to be
credited to his long reign. Thus we have four Rajas of Jaipur, Jai
Singh I, Ram Singh, Bishan Singh and Jai Singh II included in
the list. Similarly Udaipul is represented by three Rajas, Raj
Singh, Jai Singh and Amar Singh. Bikaner saw Rao Karn, Raja
Antp Singh, the minor, Sarup Singh, Anurodh Singh and Budh
Singh in succession ; the last outfiving Aurangzeb. In Kota, Jagat
Singh, Kishan Singh and Ram Singh succeeded one another dur-
ing the fifty years of the Mughal emperor’s long reign. We cannot
therefore profitably compare this list of 206 mansabdars with the
51 Hindu mansabdars, all of whon were living at the end of the
30th yecar of Shah Jahan's reign. .

We definitely know that out of the first forty-nine of these man-
sabdars, not more than ten survived Aurangzeb. Qut of the next
thirty-three commanders of 3,000, eight of them were Marathas who
had deserted Mughal service, one had ceased to figure in the annals,
and was probably dead, six alone are definitely known to be living.
Thus out of the cighty-two grandees in the list only® sixteen were
known to be living. Itis thus safe to conclude that the total number
of Hindu mansabdars alive at the time of Aurangzeb’s death was
fifty as against fifiy-one towards the end of Shah jahan’s reign.

This means that towards the end of Aurangzeb’s reign there
was a smaller number of Hindus occupying the mansabs of 1,000
and above, than the number of similar mansabdars towards the
end of Shah Jahan’s reign. But the decrease in number becomes
still more significant when we take into account the increase in the
total number of the mansabdars which rose enormously in the
reign of Aurangzeb. In 1657 under Shah Jahan there were 8,000
mansabdars in all,! whereas in 1690, the number of mansabdars
had risen to 14556.2 During the later seventeen years of Aurang-
zeb's reign the number must have increased still further.

This doubling of the number of mansabdars of all classes does
not show a proportional increase in the number of the Hindus
who held mansabs of 1,000 and above. Thus it is safe to assert
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that the number of the Hindus holding such ranks towards the
end of Aurangzeb’s reign had gone down. The percentage of the
Hindus in the higher ranks of the state could not have been more
than 50 per cent of what it was towards the end of Shah Jahan’s
reign.

This list is suggestive in another way as well. When Aurangzeb
became the emperor, we find that the two premier nobles of the
empire were Hindus, and the finance minister also was a Hindu.
Maharaja Jaswant Singh served as the Governor of Gujarat, as the
leader of the first Mughal expedition against the Marathas, and
then as a regent of a royal prince in the goverirment of Kabul.
He was deputed wherever hard work was expected. When he was
sent against Shivaji to the Deccan, Raja Jai Singh controlled all
the civil and military authorities insthe Deccan and became the
highest ruling authority in the area.® After exhausting all imperial
favours as far as official salary and status were concerned, the
emperor added to his salary a princely allowance of Rs. 25,000 a
year.d But towards the end oft Aurangzeb’s reign we do not find a
single Hindu provincial governor. In fact'ro Hindu was appointed
a provincial governor after the death of these two Rajput com-
manders ; no Hindu succeeded Raja Raghu Nath as the finance
minister either. Ahkam-i-* Alamgiri contains an order which Aurang-
zeb issued forbidding the employment of Rajputs either as fojdars
or provincial“governors. This seems to have been acted upon.
When the prince commander of an expedition recommended an
increment in the status of Indar Singh and Bahadur Singh,
Aurangzeb sharply reprimanded the prince and turned down the
recommendation.® Another prince recommended Jai Singh II, for
deputy governorship but Aurangzeb told him that it was not proper
for him to make such a recommendation.” AurangzeD thus deliber-
ately shut out the Hindus from the highest offices, though not from
the highest ranks of the imperial services. As will be clear from the
list in the appendix there were Hindu commanders of the highest
ranks. But of them Sahu was a minor whom Aurangzeb was trying
to convert to Islam.® He drew a salary without filling any office.
Among the thirteen commanders of 5,000, nine were Marathas
who were really raised to their high status on their submission ;
most of them had been directly appointed to their high commands.
Among the remaining five, two were reigning Ranas of Udaipur,
one of Jaipur and the rest also held hereditary lands. Thus under
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Aurangzeb, though some Hindus enjoyed the salary and the
profits of even the highest ranks, they were not called upon in the
latter half of his reign, to fill any high executive or administrative
offices.

The study of the fortunes of certain houses who held hereditary
office as ruling princes also yiclds similar result. Rana Raj Singh
of Mewar was a commander of 6,000, not so his successors who
received a command of 5,000, Raja Jai Singh of Jaipur was a
comnmander of 7,000.1 The fortunes of his housc show an increas-
ingly declining tendency.®His successor Ram Singh rose to be a
commander of 3,000.1 Raja Bishan Singh died as a commander
of 4,000.12 Raja Jai Singh II, had the lowest command ever held
by a Kachhwaha prince, that of 2000. In Jodhpur, after Maharaja
Jaswant Singh came a deluge. Raja Indar Singh, a nephew of his,
was no doubt at first appointed to the command of 3,500 as his
successor. But the Rajput War followed and Jodhpur was ‘annex-
ed’ though the Rajputs did cvoryt'hing to make the occupation as
diflicult and as costly as possible. Raga Rajrup of Nurpur (in the
Punjab) was a commander of 3,500.* His son and successor Man-
dhita is only mentioned as holding the rank of a gommaunder of
1.000." Raja Bhim Singh, the founder of the house of Banera (in
Udaipur, Rajp itana), was a commander of 5,000, but his
son and successor Suraj Mal row to the command of 1,000 only.?%
Thus the fortune of many distinguished houses d®clined under
Aurangzebh.

Aurangzeb secemed to have followed a threefold policy‘with
regard to the high Hindu mansabdars. There was a general reduc-
tion in the number of Hindus holding high mansabs. Hindus were
not appointed to high executive office, nor called upon to discharge
responsible military duties. Usually the heads of various hereditary
houses were not given the same status as had been held by their
predecessors.

The petty officials could expect to fare no better. Various orders
were passed to break the monopoly of the Hindus in the routine
jobs in the revenue department and in the clerical establishment.
There is a general order in the Kalimat-i- Ta‘yyibat forbidding the
employment of the Hindus.!? Then there is the order preserved
in the Ma‘asir-i-*Alamgiri® and Muntakhib-ul-Lubab'® forbidding
the employment of the Hindus in the revenue department and as
personal assistants to various cxecutive heads. An attempt was
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made to enforce these orders. But the Hindu monopoly of these
jobhs was due to the fact that the Muslims preferred military care-
ers. Though Aurangzeb reprimanded even a prince for daring to
suggest the name of a Hindu for such an appointment, he could
not succeed in diverting the energies of the Muslims to these petty
offices.2 The attempt failed. Some Hindu Karoris of crownlands
gave place to Muslims, 2! others in the revenue department changed
their religion to retain their places.??2 Aurangzeb then ordered that
at least one of the two personal assistants to various officers should
be a Muslim.?® He valiantly tried to replace Hindu public servants
by Muslims wherever he could. Twenty Hindu musketeers of the
royal guards were dismissed to give place to Muslims on 27 July,
1703.24 In his sixteenth vear he had resumed all the grants made
to Hindus.2® .

No wonder these things created a feeling of superiority among
the Muslims. One Sayyid Amir came to Gujarat in the forty-sixth
year of Aurangzeb's reign. He was appointed to fill a post. The
Governor discovered  that hé would have to serve under a Hindu,
no other than Durga Das Rathor. He declined to allow him to
assume oflice «thinking it derogatory for a Muslim to serve under
a Hindu. A Hindu thereupon was appointed to the office in
question 2

Aurangzeb contributed to the ‘widening of this gulf between
the Hindus and the Muslims further bi ordering on 19 Novem-
ber, 1702 that no Hindu in the army was to employ Muslim
servants.??

The turning point in this as in many other things in this reign
scems to have been the death of Maharija Jaswant Singh. Raja
Raghu Nath Das,”Raja Jai Singh, and Maharaja Jaswant Singh
had been three checks on Aurangzeb’s religious enthusiasm. One
after another they died, and with the death of the last he felt
emancipated. The Rajput War, born of his intention to swallow
Jodhpur, further estranged the Hindus, particularly the Rajputs.
It is not right to say that afier the Rajput War no Rajput served
under Aurangzeb. Except those bent on carving out new indepen-
dent hereditary principalities, few Rajputs, however, could be
found to serve enthusiastically under him. As long as Bijapur and
Golkonda lay unconquered, there was some work for Rajput blades
to do. But after their conquest the Maratha warfare had little to
attract Rajput valour. When forts were surrendered by bribing
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the commanders systematically,? the Rajputs were no longer in
demand.

Thus Aurangzeb deliberately worsened the position of the
Hindus in the public services. Higher offices were closed to them ;
the Muslims were openly preferred. A wholesale dismissal of the
Hindus from the revenue department was attempted without much
SUCCOeSS.

o NOTES
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APPENDIX |
HINDU MANSABDARS OF AURANGZEB’S REIGN
1659-1707

7000

1. Raja Jaswant Singh of Jodhpur.

2. Sambhiji (for about 5 months on his desertion to the Mughals
in 1678). '

3. Sahu, a ward of the emperor.

600¢

Maharana Raj Singh of Udaipur.
Rai Bhan son of Shambhaji cretaed 6000er about 1703,
Rao Kauhoji.
Achpat Nayar; a Goalkonda noble who surrendered the fort
of Satgarh to the Mughals. He joined Raja Ram but entered the
Mughal servico in February 1694 when he was created a com-
mander of 6000, Zulfikir, the Mughal Commander, had him
killed in September 1694 as he dxd not trust him.

5. Satvad Dafalya.
Santaji jﬁdu n.
. Kaj Nayak.
. Bijja Naik Nimbglkar was a 6000er in 1672.
. Man (Madan Singh).
. Makoja Mane.

—

B WIS

5000
. Raja Ram Singh of Jaipur.
. Maharana Jai Singh of Udaipur.
Maharana Amar Singh II of Udaipur.
. Raja Bhim Singh of Banera.
R3aja Rai Singh Sassodia of Toda.

6. Ram Nayak of Sagar in Bijaipur. He surrendered the fort of
Sagar to the Mughals on 28 November 1688 but died on 1 January,
1689 within a week of his receiving the Firman.

7. Nagoji Mane.

8. Maloji of Madhol.

(S R A
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9. Akhaiji of Madhol.

10. Parsoji Bhonsle of Nagpur.

11. Balgji Nimbalkar, Shivaji’s commander-in-chief at the time
of Shivaji's submission to Jai Singh. He deserted the Mughals
later on.

12. Santaji, for a very short time, found fighting against the
Mughals in 1700.

13. Ranoji held the mansab for a very short time and is found
fighting the Mughals in 17004

14. Baharaji, foynd fighting against the Mughals in 1700.

15. Shankarji Malhar, garrison commander of Satara who
surrendered the fort to the Mughals;

16. Jankoji.

17. Champat Bundla, soon a rebel and died one.

18. Bhaku Banjara.

19. Sume Shankar.

20. Rao Jaswant Singh.

21. Jagna Naik.

99. Pidya (Piry) Naik. * '

23. Sobhanji.

2+. Pratap Rao.

25. Banne Rao.

4000
l. Rao Chattar Sil Bundela, given the mansab in 1706+ A
rebel for 20 years in Malwa.
. Raja Indaraman of Dhandhera.
. Raja Bishan Singh of Jaipur.
. Rio Bhao Singh Hada of Bundi.
. Damoji.
Jaswant Riao.
. Rambhaji.
Mabhadji Naik Nimbalkar.
. Rai Singh Rathor.
Dattaji Jadav died in 1665.
. Baaji Dafale.

—_-0 e PO WN

—

3500
1. Raja Rajrap of Nurpur.
2. Rao Karan of Bikaner.
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10.
11.
12.
13.
14.
15.
16.
17.
<8.
19,
20.
21.
22.
23.
24.
25.
26.
27.
28.
29.
30.
31.
32.
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. Raja Anup Singh of Bikaner.

. Rao Anurodh Hada of Bundi.

. Raja Sujan Singh of Urchha.

Raja Udai Singh Bundela of Urchha.
. Jakia (Jakoji).

3000
. Raja Man Singh of Kishan Garh.
. Rao Dalpat Bundela of Dattia,
. Raja Raghunath, Diwan.
. Viram Dev Sassodia.
Raja Kirat Singh of Jaipur.
. Girdhari Das Gaur.
. R#ja Dalip Singh of Urchha.
Himmat Rao Koli.
. Durga Das Rathor (fot a very short time in 1706).
R3ja Sarup Singh of Bikaner.
Rana Raghunath Singh Chandravat.
Raja Ram Singh Hada of Bundi.
Man Singh Rathor.
Indar Singh Rathor, for some time R3ja of Jodhpur.
Vasudev Singh.
Udaji Ram.
Jokoji (takoji?).
Parsoji Bhonsle (=Tarsoji Pars Ram) a rebel in 1705.
Sundarji.
Baji Rao.
Badarji (=]Jiwaji).
Dholuji (illegitimate) son of Sambhaji.
Anand R3o.
Patang Rio.
Dhanoji (=Badariji).
Takoji (?) left the Mughal service in 1694.
Sambh3ji, son of Lalji.
Netoji, son of Jadaun Rao (?) (Khorde).
Dostaji.
Sujan Singh Sassodia.
Bhan Parohit.
Kishnaji (=Krishna Rao).
. Jivaji.

[

1
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Antaji.

2500
Rao Shubh Karan of Dattya.
Raja Devi Singh Bundela of Urchha.
Raja Bhagwant Singh.
Rawat Amar Singh Chandravat.
Kishan Singh Kachhwaha.
R3aja Ram Singh Hada of Kotah.
Rio Budh Singh of Blindi.
Sabal Singlt Sussodia.
Mayyaji (~=Mohanji’), son of Mankoji.
Sambhoji { =Sadhoji) Pandlre (=son of Nagarji).

163

Mahadji : Mahadji Ghorpare is found raiding Mughal

territories in 1699,

Raghoji.

Bankoji.

Kanhoji.

Baitoji.

Rustom Rao.

Babaji Bhonsle.
Trinbakji Bhonsle.
Mankoji (s/o Maukoji).
Bholerao s/o Karluj®» Pandhre.
Naroji Raghav.
Rustam Rao.
Khandoji Ghorpare.
Bartoji.

R3zo0-Kanho.

Dadaji.

Sadhuji.

Mahadji.

2000
Raja Jai Singh IT of Jaipur.

. Rai Todar Mal (a Diwan).
. Raja Vikram Singh of Guler (in Himachal Pradesh).
. Medni Singh of Srinagar (Garhwal).

. Ani Rai (Diwan).

. Raja Indar Singh. Probably 14 among 3000ers.
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7. Raja Pritam Singh (Prithvi Singh? Rathor).
8. Raja Jagat Singh Hada.
9. Ram Chand Bundela.
10. Bahadur Singh.
11. Ram Singh Rathor of Ratlam.
12. Puran Mal Bundela.
13. Nimaji Shinde. He led the successful Maratha invasion of
Central India in 1704.
14. Arjoji, son of Sambhaji (?).
15. Mankoji, son of Ankoji.
16. Avoji (=Naroji? =Raoji?).
17. Din3gji (=Devaji Salvi=Venaji).
18. Shiv Singh.
19. Lachhman Patel.
20. Mahman.
21. Bhupat Singh.
22. Madho Narain.
23. Vyas Rao.
24. Tamaji (=Teemoji).
25. Bhojrai.
26. Jaoji.
27. Baithuji.
28. Isuji.
29. Rio Devaji.
30. Nevoji Deccanni (probably the same as no. 29).
31. Baliya.
32. Truiaji.
33. Dhankoji.
34. Bagoji.

1500
. Amar Singh Sassodia of Rampura.
. Raja Man Singh of Guler.
. Amar Singh Kachhwaha of Narwar.
. Bir Singh of Chamba (in Himachal Pradesh).
. Rdja Ajit Singh of Jodhpur.
. Chaturbhuj Chauhan.
. Raghunath Singh Rathor.
. Udai Singh Mertia.
. Manohar Das Sassodia.

WO U N —
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1.
12.
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14.
15.
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17.
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Rai Mukand.

Indar Man Bundela?

Gopal Singh Kachhwaha.

Jagat Singh.

Kesari Singh.

Mitra Sen Bundela.

Raja Mohkam Singh.

Kishan Singh Tomar.

Udai Bhan Rathor. ‘

Jagram Kachhwaha.

Durga Singh.

Pahar Singh.

Bijai Singh (==Bijai Rao, soff of Jodun Rao).
Harjas Gaur. -

Dakoji (=DBeoji).

Krishnaji (3000er?)

Ramaji =Ram Rao, son of Ganpatji.
Sambhaji. ¢
Jodaunji (=Sadhuji%on of Shivaji Nelkar).
Akoji (=Byankar).

Anchi Achal Rao.

Shivaji Nelkar.

Banbir Rao.

Hanbir Rao.

Kang Naik.

1000

. Guman Singh.

Rija Maha Singh Bhadorya.

. Raja Sher (=Chattar) Singh of Chamba.

. Raja Kalyan Singh of Bandhu.

. R3aja Udai Singh of Chamba.

. Rawat Jaswant Singh of Dungarpur.

. Sultan Singh.

. Kapir Singh Hada.

. Gopal Singh Chandrawat of Rampura. He became a rebel

on his estate being given to his son on his conversion to Islam.
He submitted for a short period, but died a rebel.

10.
11,

Virbhan.
Purshotam Singh.
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12.
13.
14.
15.
16.
17.
18.
19.
20.
21.
22.
23.
24,
25.
26.
27.
28.
29.
30.
31.
32.
33.
34.
35.

36.
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Padam Singh, son of Karan.
Chet Singh.

Bhawani Das.

Surajmal Gaur.

Arjun Gaur.

Dal Singh Sassodia.

Raja Ram Das Kachhwaha of Narwar.
Badan Singh Bhodorya.

Bahadur Singh.

Siraj Mal, son of Raja Bhim bmgh of Banera
Raghunath Ghorpara.

Khandoji, son of Jiwaji.

Rao Mau, son of Jadun Kai.
Mahoji (= Mahadji) of Mudhol.
Prahladji.

Ambaji.

Chatroji (== bhandup)

Ratan Rao.

Narsingh Rao.

Raja Bhagwant Singh of Urchha.
Lung Nayak.

Sujan Rao.

Dayant Rai (Diwan).

Satar 5al Rathor.

Manaji, son of Nagoji.

37. Gharkuji, son of Vankar Rao.

38.
39.
40.
41.
42,
43.
44.
45.
46.
47.
48.
49.
50.

Maluji, son of Saruji.

Baluji = (Mahoji), son of Bahoroji.
Ambaji, son of Makuji.
Nabaji. son of Lakuji.

Rao Joghat.

Birumji.

Man Singh, son of Jadun Rai.
Jagdev Rao, son of Dattaji.
Jagdar.

Raghoji.

Netagji.

Bagaji

Baherji.

51. Sainbhaji.
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52. Sidhuji.

53. Ram Rio.

This list includes several names, not less than 40, who did
not serve Aurangzeb as mansabdar for long. Some names appear
twice in the same or varying spellings in the Court Records in
Persian. The total in the text refors to such mansabdars as, it
could be ascertained, served Aurangzeb long enough for their
holders to rank as mansabdars. A\ Maratha noted as a mansabdar
at one place appears as a rebel soon after in other records.



CHAPTER VIII
AURANGZEB (3)

REeLicious fanaticism has seldom been content with enforcing its
edicts on the followers of the faith alone. When departures from the
strict lines of the law are condemned in ‘the faithful’, it becomes
naturally difficult to allow members of other religions to indulge
in practices—not only sanctioned but qrdained by their own reli-
gion—which are downright contrary to ‘the faith’. Public acts
naturally demand notice first.

Destruction o}' Hindu Temples
(3

Early in the reign of Shah Jahan, it was brought to his notice
that the building of new temples and the repairing of old ones,
though in conformity with the liberal practices of the reign of
Akbar and Jahangir were, in reality, against the Muslim law and
usage. As we have already seen, Shah Jahan for some time tried to
enforce the Muslim law, as thus interpreted. But later in his reign
scveral temples were repaired and added to. Shortly after coming
to the throne, Aurangzeb issued the following order on 28 Febru-
ary, 1659, probably in connexion with a dispute as to the right of
‘holding charge of ’ the ancient temples of Banaras.

‘I{ has been decided according to our canon law that long
standing temples should not be demolished but no new temples be
allowed to be built....Our royal command is that you should
direct that in future no person shall, in unlawful ways, interfere
with or disturb the Brahmans and other Hindu residents in those
places.™

This, however, did not cover military operations. In 1661
Aurangzeb in his zeal to uphold, what he considered to be the law
of Islam, sent orders to his viceroy of Bihar, Daud Khan, to
conquer Palamau. In the military operations that followed, many
temples were destroyed? signalizing the victories of the Mughal
arms. Towards the end of the same year when Mir Jumla made
war on the Raja of Kuch Bihar, the Mughals destroyed many
temples during the course of their operations. Idols were broken,
and some of the temples were converted into mosques.®

168



AURANGZEB 169

But these were military measures. Such destruction had taken
place even in the reign of Jahangir and Shah Jahan in the wake of
military operations. Soon, however, Aurangzeb began to act even
without the provocation of military necessity. The temple of Som-
nath was destroyed early in his reign.® This seems to have been
one of the results of the order sent to his officials in Gujarat dated
20 November, 1665.5 Aurangzeb gave directions for the destruction
of such temples in Gujarat as had at one time been destroyed or
desecrated by him as the prince viceroy of Gujarat but had later
on been resumed by the Hindus. It is difficult to understand why
these temples 1 Gujarat were singled out for attack. Aurangzeb
probably felt that he was thus initiating no new policy, but simply
carrying out Shah Jahan’s origiwal policy which had been later
reversed. .

This seems to have been followed by an order to the governor
of Orissa. It bears no date, but as it refers to new temples only
and orders the destruction of temples built during the last ten or
twelve years, it might have heen #sued in 1669 and presumably
within the first twelve .years (lunar) of Aurangzeb’s reign. The
provincial governor thereupon issued the followgng order to his
ofhicials :

‘To all fojdars, garrison comuanders, accountants, district
collectors of land revenue and their oflicials from Katak to Midna-
pur on the frontiers of @rissa. *

‘The imperial bakhshi Asad Khan has sent a letter written ac-
cording to the instructions of the emperor to say that the emperor,
learning from the News Letters of the province of Orissa that at the
village of Tilkkuti in Mednipur a temple has been built, has issued
his august mandate for its destruction and the destruction of all
temples built anywhere in the province. Therefore, you are hereby
commanded with extreme urgency that immediately on the receipt
of this letter you should destroy the above-mentioned temples.
Every temple built during the last ten or twelve years should be
demolished without delay. Also do not allow the Hindus and in-
fidels to repair their old temples. Reports of the destruction of
temples should be sent to the court under the seal of Qazis and at-
tested by pious Shaikhs.’8

This order was obviously provoked by the building of a new
temple in a village in Orissa. It is apparent even from a perusal of
the Banaras sanad already quoted, that early in Aurangzeb’s reign
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it scems to have been ordered that no new temples were to be
built nor old ones repaired. It was presumably on that account
that the News Letters had mentioned the building of a new temple
in an iusignificant village of Orissa. As the law seems to have been
defied and its defiance gone unnoticed and unpunished, the new
order left nothing to the discretion of the civil or military servants
of the empire—some of them were Hindus who might have ignored
the order. The governor addressed his instructions to the military
officers serving as commanders of garrisons, executive heads of the
Sarkars serving as fojdars, heads of the fevenue department in the
sarkar, agents of the fojdars, and accountants. Now this roped in
almost all Mughal officers, civil and military. As usually there was
not much love lost between the representatives of different depart-
ments in the same locality, the governor ensured that none of them
should be remiss in performing his duty in this connexion by the
fear of being complained against by others. However, there was still
the fear that in any one locality' all might conspire to leave this
work undone. Even this was provided against. Their own accounts
were not to be trusted. They had to get .them attested by the
Qazis and pioug Shaikhs.

About the same time Aurangzeb’s attention turned towards
Mathura. Here many beautiful temples had been raised by the
picty of the Hindu R&jas and ricl» men, particularly during the
reign of AkbAr and Jahangir. Aurangzeb picked out for attack
what looked like a work of repairs in the famous temple of Keshav
Rai. lts railing that had once been made of wood had long before
become too weak to serve any useful purpose. Under Shah Jahan,
Dara Shukoh had built at his own cost a railing of stone. Being a
work of repairs as well as a new structure, it became an emblem
of a Muslim’s fall from grace. On 14 October, 1666, its removal
by the fojdar of Mathura was reported to the imperial court.?
Some time after the death of Jai Singh, Aurangzeb is alleged to
have demolished the Lalta temple ncar Delhi.®

It was three years later that a general order was issued for the
destruction of all the schools and temples of the Hindus. On 9
April, 1669, it was reported to the emperor, that the Brahmans
of Sind, Multan and particularly of Banaras were using their
temples as schonls, which attracted students, Hindus and Muslims
alike, from great distances. Jahangir had not been able to tolerate
even a young Muslim going to a Yogi for instruction in religious
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matters. It was but natural, therefore, that Aurangzeb should
have been upset by such a report. But whereas Jahangir had held
the two Muslims concerned guilty and punished them, Aurangzeb
gave an order for the punishinent of those whose only offence was
the imparting of religious education to those who came to them.

Orders were now sent to the Governors of all the provinces that
they should destroy the schools and temples of the ‘infidels’ and put
an end to their educational activities as well as the practices of the
religion of the Kafirs.® De Graaf who was at Hooghly in 1670,
heard about these orders and reported :

‘In the month of January, all the governors and native olflicers
received an order from the Great Mughal prohibiting the practice
of Pagan religion throughout the country and closing down all the
temples and sanctuaries of igdol worshippers ..in the hope that
some Pagans would embrace the Muslim religion.’'?

Tt is rather difficult to understand the reasoning of the quasi-
official historian or to follow Aurdngzeb’ﬂ line of thought. Com-
plaints came only from certain partsof the country, not from all
over the empire. If ary party was guilty of the violation of auy
Muslim injunction or secular Mughal law, at wory they were the
teachers concerned in those ‘reprehensible practices’. The temples
had rather been sinned against than sinning. For the fault of
certain Brahmans, to destroy alt the places of religious worship of
the Hindus was nothmg but criminal. It is mo® reasonable to
suppose, therefore, that the reason oflicially advanced in the chro-
nicle was only an occasion, if' not the excuse, for Aurahgzeb’s
embarking on a militant policy of religious persecution. He must
have already made up his mind to launch upon a general attack
on Hindu places of worship. It formed a part of his plan of govern-
ing India according to what he understood to be the strict letter
of the Muslim law.

This general order formed a parting of the ways between the old
and the new Mughal religious policy. It made Akbar’s plan of a
secular state in India a dream. It went back not only on the
tolerant practices of Akbar, but the earlier Muslim ways of govern-
ing India as well. It made the Muslim rulers of India once
again the conquerors and wielders of the sword of Islam rather
than her rulers. Now and then a Feroz Shah or a Sikandar Lodhi
had tried to embark on such a policy earlier but even they had
not thought it politic to embark on such programme of wholesale



172 THE RELIGIOUS POLICY OF THE MUGHAL EMPERORS

destruction. Aurangzeb in launching forth this attack on Hindu-
ism did go against the practices of most of the earlier Muslim rulers
in India and elsewhere.

Soon after the order was issued, reports of the destruction of
temples from all over the empire began to arrive. A royal messen-
ger was sent to demolish the temple of Malarina (now in Jaipur
but probably then included in the imperial district of Ajmer) in
May, 1669.11 In August, 1669, the temple of Visvanith at Banaras
was demolished.!? The presiding priest of the temple was just in
time to remove the idols from the temple and to throw them into
a neighbouring well which thus became a centre of pious interest
ever after. The temple of Gopi Nath in Banaras was also destroyed
about the same time. He is alleged to have tried to demolish the
Shaiva temple of Jangamwadi in Bararas. The tradition has it that
his attempt failed because of the opposition which the heavenly
hosts of Shiva threatened to put up if he persisted in his designs.

Then came the turn of the temple of Keshav Rai at Mathura
built at a cost of Rs. 33,00,000 by Rao Bir Singh Bundela in the
reign of Jahangir.’® It had excited the envy of many Muslims,
before Aurangzeb, who however had not Aurangzeb’s opportuni-
ties and power.!4 It had been built after the style of the famous
temple at Bindraban which Min Singh had built at a cost of
Rs. 5,00,000. But Bir Singh had ‘improved upon his model and
spent more thah six times as much as Marn Singh had lavished on
his shrine at Bindraban.!® It had become a centre of pilgrimage
for the whole of India. The idols, studded with precious stones
and adorned with gold work, were all taken to Agra and there
buried under the steps of Jahanara’s mosque. The temple was
levelled to the ground and a mosque was ordered to be built on the
site to mark the acquisition of religious merit by the emperor.1¢

No wonder that this struck consternation in the Hindu mind.
The priests of the temple of Govardhan founded by the Valabha-
carya sought safety in flight. The idols were removed and the
priests softly stole out in the night. Imperial territories offered no
place of safe asylum either to the god or his votaries. After an
adventurous journey, they at last reached Jodhpur. Maharaja
Jaswant Singh was away on imperial errands. His subordinates in
the state did not feel strong enough to house the god who might
have soon excited the wrath of the Mughal emperor. Damodar
Lal, the head of the priesthood in charge of the temple, sent
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Gopinath to Maharaja Raj Singh to beg for 2 place to be 'able to
serve his religion in peace. The Sassodii prince extended his wel-
come to Damodar Lal. The party left Champasani on 5 December,
1671, and was right royally received by Maharana Raj Singh on
the frontiers of his state. It was decided to house the god at Sihar
and with due religious ceremony, the god was installed on 10
March, 1672.17 Mewar thus became the centre of Vaisnavism in
India. The tiny village of Sihar has now grown into an important
town which, named after the god, is now known as Nathadwara.

At Kankroli (in Udaipu® State) another Vaiénava idol of Krsna
similarly brought down from Bindraban bad been housed a little
earlier. It forms another, though less famous, shrine of Vai$navism
in India today. Thanks to Aursngzeb’s religious zeal, Udaipur
state became a new Bindraban to the devotees of the Bhakti
cult.

In Gujarat, the Hindus of Surat discovered an ingenious method
of saving some of their temples. Tl.lcy agrecd to pay for the pri-
vilege of keeping them safe. This, héwever, led to greater demands
from the Qazis and .the censors till at last the banias began to
groan under their extortion.'8

These measures were bound to create opposition in some quar-
ters at least. In March, 1671, it was reported that a Muslim
oflicer who had been sent to demolish the Hindu temples in and
around Ujjain was killed with many of his follo%ers in the riot
that had followed his attempts at destroying the temples there.
He had succeeded in destroying some of the temples, bufin one
place, a Rajput chief had opposed this wanton destruction of his
religious places. He overpowered the Mughal forces and destroyed
its lcader and many of his men.!® In Gujarat somewhere near
Ahmedabad, Kolis seem to have taken possession of a mosque
probably built on the site of a temple and prevented reading of
Friday prayers there. Imperial orders were thereupon issued to
the provincial officers in Gujarat to secure the usc of the mosque
for Friday prayers.?

We have already noticed that De Graaf heard of the general
order issued by Aurangzeb for the destruction of Hindu places of
worship in January, 1670. In far off Bengal, it took some time to
actively pursue the policy laid down by the emperor. But at last
in the first half of the year 1672, government agents were sent to
all parganas with orders to carry out the emperor’s instructions



174 THE RELIGIOUS POLICY OF THE MUGHAL EMPERORS

and destroy all the Hindu temples.2t

The records of the reign thereafter are silent for some years.
This may be either due to a slackening of the imperial zeal in the
matter or the incidents became too ordinary an affair to be record-
ed by the court chroniclers.

‘This lull was broken in 1679, when Aurangzeb’s fury broke out
with a vengeance. Maharaja Jaswant Singh dicd on 10 December,
1678. When Aurangzeh heard of his death towards the end of the
month, he waited patiently for some time and then on 9 March,
1679, orders were given for the sequestration of the state to the
crown. About this time Dorah Khan had heen scat to Khandela
where he demolished various temples in the ncighbourhood on 8
March, 1679.22 This was followsd by the despatch of Khan-i-
Jahan to Jodhpur. He destroyed many temples there early in 1679
and as an evidence of his ‘meritorious conduct’ he brought cart-
loadls of idols to Dethi. These were placed in public places in the
conrt and the Friday Mosque.®® Aurangzeh was not yet at war
with Jodhpur which had really been converted into a crownland
property. The destruction of its temples tharefore was not an act
of warfare. [t wias an announcement that the state was no longer
being governed by a Hindu Raja but had now pased into impe-
rial hands.

Aurangzeb’s dealings with the Rathors of Jodhpur resulted in
the Rajput Wér. Udaipur offered unique opportunities for haras-
sing the Mughals. The Maharana fled to his mountains leaving
Udaipur to pass into the hands of the Mughals. The royal temple
in front of the palace was destroyed. When Aurangzeb visited
Udai Sagar on 24 January, 1680, he ordered that the three temples
that were standing on the edge of the lake be demolished. On 29
January, it was reported that the number of temples destroyed in
and around Udaipur (of course including the four already men-
tioned) was 172. Aurangzeb’s visit to Chitor on 22 February,
1680, was followed by the destruction of 63 temples there.2* Thus
in the state of Udaipur alone 235 temples were reported to have
been destroyed. These probably did not include the temple at
Somesvara in Western Mewar. 2

Udaipur was at war with Delhi, the destruction of its temples
may have formed a part of the ruthless military campaign under-
taken with a view to compelling the Rajputs to sue for peace. But
it produced a lamentable effect. Bhim, a younger son of the Rana,
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retaliated by attacking Ahmedabad and demolishing many
mosques, big and small, there.%

But Aurangzeb did not confine his iconoclastic activities to the
warring states alone. Orders were given to demolish Hindu temples
in the friendly state of Jaipur as well. An imperial agent, Abil
Tarab, was sent for this purpose and he set about his task with a
thoroughness that soon produced a panic. Most of the temples he
was able to destroy easily,?? but there was somce opposition in one
temple. Certain Rajputs assumed positions there wherefrom they
could casily deal with th& masons who were sent to demolish the
temple. The imperial agents had soon to beat a retreat. The
officer in charge of the party thereupon complained to the Raja’s
officials. A fojdar was asked to sccompany the imperial agent to
insure that the imperial officigls were not molested in their task of
pulling down the temple. There was a skirmish between the
soldiers accompanying the fojdar and the Rajputs in the temple.
Not before all the Rajputs had heén killed was it possible for the
mperial agent to destroy the temyple.?8 Aba Tardb reached the
court on 10 August, 1680, and reported that he had demolished
as many as sixty-ix temples in Amber.® A letter from  one
Bhagwan Das to Raja Ram Singh written probably about this
time tells us of the destruction of Karor () temple in Amber by
Dalair, an impetrial messenger.¥

When the war with the Rajputs was over, Aumangzeb decided
to leave Ajmer for the Deccan. His march seems to have been
marked with the destruction of many temples on the way.®On 21
May, 1681, the superintendent of the labourers was ordered to
destroy all the temples on the route.3! Some time after, one
Manawar Beg, a mason, with thirty artisans was sent to raze the
temples of the Rajputs.?? On 27 September, 1681, the emperor
issued orders for the destruction of the temples at Lakheri.?® On
13 October, 1681, when he left Jaipur, Qumar-ud-Din suggested
that though all the temples in the neighbourhood had been closed,
they should be destroyed. Aurangzeb however was content with
closing them down and ordered that they be allowed to stand as
there were no Muslims living in that area.?

When Aurangzeb made war upon Bijapur and Golkanda he met
with stout opposition from some of his divines. Shaikh-ul-Islam,
his Sadr-us-Sadir, was dismissed for opposing it. His successor
‘Abdulah remonstrated against the destruction of the Muslims in
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the affair. He was forbidden royal presence.3®

Naturally when Golkanda was conquered, the emperor justified
its conquest by ordering the destruction of the temples in Hydera-
bad and their conversion into mosques in 1687.3 The fall and
capture of Bijapur was similarly solemnized though here the des-
truction of temples seems to have been delayed for several years,
probably till 1698.37

Elcewhere the same policy was being followed. About this time,
on 14 April, 1692, orders were issued to the provincial governor
and the district fojdar to demolish the temples at Rasulpur.®® In
1693, the Haitheswar temple at Bar Nagar in Gujarat was demo-
lished.3®

A Jaipur letter dated 14 Fekruary, 1690, reported that in
Kanwar in Jaipur, where the templgs had perhaps already been
demolished, a religious fair was held and idols were publicly wor-
shipped. This happened three times in the course of a year. The
censor complained to the emperor so that suitable action might he
taken against those responsible for it

Ghulam Muhammed, a news-writer, accqmpanying the expedi-
tion against the, Jats reported on 28 May, 1690, to the emperor
that Mohan Singh, one of the Rajput chiefs accompanying Bishan
Singh, had set up a temple in the house of Sardul Singh.4! In
December, 1090, a complaint was tnade to the emperor that the
temples in Murwar that had once been,converted into places of
residence by the Muslim Jagirdar had again been opened for
public worship.4?

Sankar,a messenger, was sent to demolish a temple near Sheo-
gaon. He came back after pulling it down on 20 November, 1693.43
In April, 1694, it was reported to the emperor that the imperial
censor had tried to prevent public idol worship in Jaisinghpura
near Aurangabad. The Vairagi priests of the temple were arrested
but were soon rescued by the Rajputs.44

Bijai Singh and several other Hindus were reported to be carry-
ing on public worship of idols in a temple in the neighbourhood
of Ajmer. On 23 June, 1691, the governor of Ajmer was ordered
to destroy the temple and stop the public celebration of idol worship
there.#s In a.p. 1696-97 (1108 a.H.) orders were issued for the
destruction of the major temples at Sorath in Gujarat.4¢

Muhammad Shah, censor attached to the army, reported that
many soldiers went to worship idols in the temple at Purandhar.
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On 2 January, 1705, orders were given that the temple be dese-
crated and demolished.®” The temple of Wakenkhera in the fort
was demolished on 2 March, 1705.48

Besides these cases where dates are available there are others
where the dates are not definitely known.

The Jum’a Masjid at Irach (in Bundelkhand) is assigned to
Aurangzeb’s reign. It is said to be built of materials taken from a
Hindu temple.? While passing through Udaipur in Bundelkhand
(about 1681) Aurangzeb is said to have ordered the Saiva temple
there to be demolished. The& orders were however modified and the
temple was converted into a mosque.’® The temples at Gayaspur
near Bhilsa®® and the temple of Khaundai Rao in Gujarat were
also destroyed .52 °

In a small village in the Sarkgr of Sirhind, a Sikh temple was
demolished and converted into a mosque. An imam was appointed
who was subsequently killed.® Several other Sikh temples were
also destroyed.® *

In Orissa some time before 1670ethe temple at Kedarpur was
demolished and converted into a mosque.

The private house of a Rajput, Devi Singh, in ghe pargana of
Alup, which was used as a temple, was converted into a mosque.5®

Aurangzeb urged the appointment of an officer on special duty
in order to destroy the Hindustemples in Maharashtra. He dis-
covered that it was not pessible for the labourers #companying
the royal army on the march to destroy all the temples during the
short time at their disposal with the limited number of men®avail-
able to them.®

He stopped the public worship at the Hindu temple of Dwark

When Aurangzeb conquered Karnatic he allowed the famous
temple at Tirupati there to stand, partly on account of the large
revenue he is alleged to have derived from the pilgrimages of the
Hindus to the temple and partly for fear that its destruction
might cause a rebellion difficult so suppress.5®

Aurangzeb destroyed the temples at Mayapur (Hardwar) and
Ayodhya.®® ‘All of them are thronged with worshippers, even
those that are destroyed are still venerated by the Hindus and
visited by the offering of alins .’

The news-writer of Ranthambore reported the destruction of a
temple in Parganah Bhagwant Garh. Gaj Singh Gor had repaired
the temple and made some additions thereto.®'s Royal orders for the

a.b8
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destructions of the temples in Malpura Toda were received and
two officers were assigned for this work.%1®

But India is a big country. Not even Aurangzeb’s zeal was
equal to the task of destroying all the temples in the country.
From time to time he had to issue orders modifying the general
orders passed in 1669. Thus we find that though he gave orders
for the destruction of all the Hindu public temples, yet he was
content with closing down those that were built in an entirely
Hindu population. If the English Iactors are to be believed, his
officers allowed the Hindus to take*back their temples from the
government on payment of large sums of morey. In the South
where he spent the last twenty-seven years of his reign, Aurangzeb
was usually content with leavings many Hindu temples standing
as he was afraid of thus rousing the feelings of his Hindu subjects
in the Deccan where the suppression of rebellions was not an easy
matter. An idol in a niche in the fort of Golkonda is said to have
been spared by Aurangzeb. Buat the discontent occasioned by his
orders could not be thus brought to an end.

Some Hindu temples built in the reigr. of Aurangzeb are known
to exist in the town of Bishalpur (in Bengal). These temples date
back to his reign according to the inscriptions to be found on
them. Two were built in 1681 and one was built in 1690.2 As the
Sanads and Parvanas preserved in various revenue record offices
in Bihar illestrate, grants continued tfo be made occasionally to
Brahmans, Bairagis, Bhats and Matthadeshes in that province at
least till 1699. Occasionally an earlier grant was reduced in value.

Aurangzeb allowed the Sahasraing tank in Gujarat to be kept
filled with water at the expense of the state.® He is said to
have made a grant of land to a temple at Gaya.- Another grant
to the priests of a temple on the Brahmaputra has been traced in
Assam, %

Aurangzeb and the Sikhs

After Guru Hargovind’s release from prison, he was soon com-
pelled to leave Chak Hargovind—as Amritsar was then known—
and seek shelter in Punjab Hills. Here at last he was left alone for
some time at Kiratpur. When Kiratpur was conquered, the Guru
left it and took his residence at Taxal®® (near Kalka). But he seems
to have returned to Kiratpur. His successor Har Rai, a grandson,
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was barely fourtecen when he became the Guru and seems to have
passed his days in peace at Kiratpur. During Dara’s flight to the
Punjab, the Guru accompanied the unfortunate prince with a con-
tingent of soldiers. But when desertions started, Guru Har Rai also
left the prince to his fate.®® His son Ram Rai waited on the emperor
at Delhi and incurred the emperor’s displeasure for his brother’s con-
duct at the court.®” When the Guru died in November 1661,% he ap-
pointed his son Har Kishan who was not yet five years of age, to
succeed him. The Sikh tradition asserts that Aurangzeb called him
to Delhi; rather unwillingly, the child Guru went there with his
advisors. The Guru died of smallpox in Delhi on March 30, 1664.%°
1t is however diflicult to believe that fanatic as he was, Aurangzeb
would have summoned a child of seven years of age to him or, if
he did so summon Lim.would have left him alone after he reached
Delhi. The child Gurw’s visit to Delhi remains a mystery.

After his death the Gurn’s gran@f.nhvr, Tech Bahadur, then
passing his days peaccfully at Bakala on the Beas, was acknowl-
cdged the Guru.? He had been twice®passed over for the office ;
once by his father in favour of Har Rai, his grandson, who was
only 14 at the time of accession, and then by thi nephew, in
favour of his own son, Hari Kishan, who was less then six when he
became the Guru. Now when he was forty-three Tegh Bahadur
became the Guru. He naturallp came to Kiratpur where his two
predecessors had lived. 8oon he left it to found ®a new town
Makhowal,”! some 15 miles away. He did not remain here long
and with his wife and mother left the Punjab to which he reftrned
in 1671.72 He was arrested in 1675, not at Makhowal but some-
where else in the Punjabh,”® probably on the same charge which
Jahangir had at first thought of using against Guru Arjun, being a
successful teacher whom people flocked to pay respect to. Brought
to Delhi, he was condemned to a cruel death by the fanatic empe-
ror on 11 November, 1675,7¢ thus becoming the second martyred
Guru of the Sikhs. But as events were to prove his martyrdom
was not as wasily forgiven as that of the first martyr Guru,
Arjun. As mentioned above Guru Har Rai had joined Dara after
Aurangzeb’s first coronation but had left him when he discovered
that his cause was becoming hopeless on account of desertions.”
It is not likely that Aurangzeb recalled this after so many years
and called upon the Guru to answer for his nephew’s indiscretion
now.
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Various reasons for Guru Tegh Bahadur’s arrest have been
advanced. The popular Sikh tradition which makes the Guru offer
his head to stem the rising tide of Muslim fanaticism under
Aurangzeb’ leaves many things unexplained and raises more ques-
tions than it seeks to answer. It is contradicted by contemporary
historian, Sujan Rai who flatly declares that the Guru was arres-
ted by the imperial officers.” A Muslim writer ascribes his execution
to Tegh Bahadur’s refusal to become a Muslim.?® But this could
not be the original cause of his arrest. Guru Gobind Singh seems
to imply that his father refused to reveal reality and chose to be
beheaded. This has been usually interpreted asimplying that he
refused to perform a miracle. Bakhtmal writing early in the eight-
eenth century actually gives this reason for his execution.? It is
possible that the arrest and subseguent execution, of the Guru was
the result of Aurangzeb’s fanatic campaign against active leaders
of anti-Islamic thought in his dominions. It is possible that some-
body might even have brought up the proselytizing activities of
Guru Hargovind whom Muhsin Fani credits with converting
many Muslims. The Guru’s execution may have inspired a Sikh
at Agra to throw a stone at the emperor while he was returning
fiom Friday prayers in the Jam’a Masjid. The culprit was arrested
and must have been executed.

Guru Tegh Bahadur’s son and@ successor was yet a boy. The
emperor was otherwise busy first in his Rajput war and then in his
campaign in the south. Meanwhile grown to manhood, Guru
Govind Singh had taken advantage of the respite granted to him
and put his Sikhs together as a devoted band of the faithful. In
1693 it was reported to the emperor in the south that Guru Govind
Singh had proclaimed himself an incarnation of Nanak. How this
concerned the emperor, we do not know, but those who had con-
veyed the news must have been disappointed because all that the
emperor did was to order that he be admonished through the
fojdar of Sirhind. The imperial order was carried out but rather
strangely this was reported to the emperor in the south on 16
April 1699.80 Jaipur tradition has it that Raja Jai Singh II under
Mu‘azzam defeated the Sikhs in a battle at Multan in 1697-98.8! It
is possible that 20,000 Sikhs who are said to have been killed while
being escorted out of the Punjab died ahout this time.#2 This may
have followed Aurangzeb’s order to the prince to quell the Sikhs
and drive them out of the districts under his command®® because
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they had been reported to be creating disturbances in the neigh-
bourhood of Lahore.® The Guru had, probably about this time,
advised his Sikhs to respect the political authority of Aurangzeb’s
government just as they would his own spiritual authority.88

We next hear of Khwaja Husain Khan’s appointment for put-
ting an end to the trouble caused by ‘infidel worshippers of Nanak’.
Reinforcements were sent to help him in this task.? He scems to
have pressed the Guru very hard and at last compelled him to
evacuate Anandpur on 21 December 1704. The Guru’s departure
from the town was not ititerfered with. But as soon as the Guru
reached the banks of the Sarsa, he was set upon by the Mughals
and their allies from the rear. The Guru escaped again to take
shelter in a zimindar’s house at ¢Chamkaur. It was besicged by
the Mughal commanders anqd even artillery, which might have
been originally assembled for use against Anandpur, was moved
thereto.®” Once again the Guru was able to elude the besiegers and
leave the havaili in the darkness of the night.

The Mughals, however, had captueed a prize in the two sons of
the Guru who had gqteseparated from him when he had escaped
from the Mughals at Kot Nahang on the Sirsa. Tfey were asked
to embrace Islam and at their natural refusal were executed at
Sirhind. Their martyrdom was very much utilized by Banda in his
campaign against the Musliins iw the Punjab.

The Guru spent his fogced exile from Anandpur in®a vain attempt
at seeking redress from Aurangzeb. The emperor died in 1707
before the two had had an opportunity of meeting.

Punitive Regulations against the Hindus

Besides the measures Aurangzeb took for the purpose of reduc-
ing the number of the Hindus in the public services, many other
restrictions were imposed on them. The pilgrimage tax was re-
imposed.®® Bernier tells us that at the time of an eclipse of the Sun
three lakhs of rupees were paid to the state.®? Ripa Brahman
offered to pay to the state Rs. 1,000 in a lump sum on behalf of
the pilgrims visiting Pushkar (near Ajmer) in order to save them
the indignity inflicted on them during the collection. This was
accepted.8®s The celebration of some religious festivals was stopped.
The Holi ceased to be celebrated by imperial orders issued on 20
Novermber, 1665.9 It was not a police order alone, promulgated
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for the purpose of keeping peace and order during the Holi days
as Sir Jadu Nath Sarkar has suggested.®® Raja Bhim of Banera
and Kishen Singh while serving in South India in 1692, made
arrangements for the celebration of Holi. The censor tried to
stop the celebration, but as Bhim and Kishen Singh were officers
of high status, the censor’s attempts were of no use. He reported
the matter to the emperor by whose order the celebrations were
stopped.®® In 1704, 200 soldiers were placed at the disposal of the
censor for the purpose of preventing the celebration of the Holi."
Of course the emperor was not always &ble to stop the celebrations.
In 1693 there was a riot in Agra during the celebrations and many
persons were wounded.® The celebration of Dipavali also was pro-
hibited in 1665.2% In 1703 Hindws were not allowed to burn their
dead on the banks of the river §abarmati in Ahmedabad.?® An
earlier order issued in 1696 had imposed similar restrictions with
regard to the Jamuna in Delhi.??

An order was issued to the jagirdar of Mustafabad to close the
hot water-springs there torthe public. The Hindus performed
worship there whereas Muslim paralytics came for a cure. The
paraphernalia of worship were also confiscated.®®

Fireworks of all kinds were prohibited.?® It was laid down in the
Fatawa-i- Alamgiri that the Hindus should not be allowed to look
like Muslims. In furtherance of this it was ordered in 1694 that,
except Rajputs and Marathas, no Hindus were to be allowed to
ride an ‘Iraqi or Tarani horse, an clephant, nor to use a palan-
quin.™® A Hindu disobeying this order in 1694 in Multan had his
horse and saddle confiscated.!®! The deshmukh of Ahmadnagar
was discovered in 1703 riding a palanquin and at once the impe-
rial orders were enforced against him.!'%? It scems, thus, that the
exception in favour of the Marathas was not always respected. In
1702 orders were given that the Muslim engravers be not allowed
to engrave the names of Hindu gods and goddesses on the seals of
the Hindus’ rings.!% The Ma‘asir-i-* Alamgiri assigns to the year
1633-94 the order prohibiting the carrying of arms in public by the
Hindus.104

A further distinction was made between the Hindus and the
Muslims in the matter of taxation. On 10 April, 1665, it was
ordercd that the customs duties on the Muslims be fixed at 2-5
per cent and at 5 per cent in the case of the Hindus.'*®> Manucci
suggests that this concession, or rather a greater one, the total
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abolition of the customs duties, to the Muslims was Aurangzeb’s
thanksgiving after his scrious illness in 1662.19% But as the con-
cession was granted almost four years after Aurangzeb's recovery
the reason assigned does not seem to have been likely. The
emperor soon found that even the levy of 2'5 per cent on the
Muslims was unlawful. On 9 May, 1667, orders were issued to-
tally forbidding the levy of the tax on the Muslims.!®? This
privilege was abused by the Muslim traders. The goods of the
Hindus were passed on as belonging to the Muslims usually for a
consideration.1%® Aurangzeld was then compelled to re-impose on
5 March, 1682,'® the tax at the former rate of 2'5 per cent on the
Muslims.

Further, the tax on the produce from gardens was realised at
the rate of 20 per cent from the,Hindus and 166 per cent from
the Muslims.!10

In the year A.p. 16G9-70 (1080 A.H.) it was ordered that in a
lunar year the Muslims should pay 25 per cent on the price of
their cattle, and the Hindus 5 per cem.’?

The minting charges salso differed and were tixed in a.p. 1682
(1093 a.1.) at 25 per cent for the Muslims and 5 pgr cent for the
Hindus.!'? But the biggest difference lay in the imposition of the

Jizya.
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APPENDIX
THE SIKHS AND THE MUGHAL EMPERORS

‘““AFTER some time the Muslims arrested Guru Arjun as a Kafir.
His head and feet were put into a press and he was then thrown
into the river. He disappeared and was never seen again. He died
on 4th Jaith, bright half, Friday, and was venerated as a Guru
for twenty-four years and nfne months.

“After Guru Arjun, his son Har Gobind became his successor.
In order to avenge himself for his father’s execution he decided
always to wear arms, and equippad himself with two swords. On
his becoming a Guru his folloyers became very piously inclined
towards him. Whosoever became his disciple brought horses and
arms as an offering. His followers also began wearing arins.

““Quarrels soon arosc between 'the Udasis and the Muslims.
Someone asked the Guru: ‘Why do you wear two swords’. He
answered, ‘One is for avenging my father’s death on the Muslims,
the other for continuing the miracle-working powgr of the saints
and prophets’. His wife was named Nanaki. Baba Gurditta, Tegh
Bahadur, Ani Rai and Awl Rai and Sarat Singh were his children
Ani Rai and Atul Rai died ehildless. Sarat Singh and Tegh
Bahadur took refuge in the northern mountains durifig the lifetime
of their father, being driven there by their enemies. Baba Gurditia
left two children, Dhiraj Mal and Har Rai. Har Gobind refained
the Guru for thirty-one years, six months and two days. He died
on 10 Chait, bright half, 1695 a.v.

““After Har Govind, his grandson Har Rai sat on the throne of
Khilafat. He lived independently. He had a wife from a good
family. Tarbeni by name. She gave birth to a son who was called
Har Kishan. Another son was called Ram Rai. When Aurangzeb
heard of the Guru's miracles, he summoned Lim to his presence.
It is said that the Guru excused himself and sent Ram Rai. He
told him not to disclose the secret of his powers. When Ram Rai
came before Aurangzeb, he gave him a seat on a well which had
been covered over and looked like a solid floor. There was water
underneath. He was not however injured. Aurangzeb was taken
aback by this and gave him a livable place in which to stay. It is
said that in order to test him, the Sultan sent a sheep for him to

187
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eat. He took it and sent a quarter to the spiritual guide of the
Sultan. Another day the Sultén asked for the sheep. Ram Rai had
not thrown away the skin and the bones of the sheep. He prayed
for its life. 'T'he sheep rose on its three legs. The Sultan asked him
where the fourth leg was. He answered, ‘In the stomach of your
spiritual guide’. When the Sultan recognised his power of working
miracles, he sent him away and gave him a jagir in the plateau of
the Srinagar (Garhwal) mountains. Though the Guru withdrew
his blessing from this group, his abode has today become the place
of worship of all. As he had disclosed his power of working mira-
cles to the Sultan and disregarded the advice ef his father, Bhai
Kalyana and Bhai Gurdasa, who had accompanied him by his
father’s order to sec that he did rot leave the straight path, realized
they had no influence over him and were not respected. Both of
them left him and came to the Guru. They told him their story.
He honoured both of them. Having placed his younger son, Har
Kishan, on the honoured seat he died on Saturday, 9th Kartik,
dark-half, 1710 a.v.

“In Makhowal Guru Har Rai’s son, Har Kishan, who was only
six years old, became his successor. It is said that he also was
called to court by Aurangzeb. The Guru said, ‘I will not see the
face of a Muslim’. His disciples seated him in a palanquin and
brought him to Delhi, so that +he might live there. When the
rumour of His arrival in Delhi spread, seme persons took the news
to a Khatri who was closely allied to the family of the Guru. He
said that the Guru was yet a minor and therefore he had no reason
to come to Delhi. He further declared that if it was true, the Guru
would himself come to his house. While this discussion was going
on, the Guru’s cavalcade reached his house. With all honours, he
was taken into the house and served well. On Friday, 4th Chait,
bright-half, 1712, the young Guru died of smallpox. He had not
looked on the face of a Muslim. While he lay dying, his disciples
asked him whom they should declare as his successor as he left no
one of his own stock. He said, ‘Take the Baba of Bakila’, and
died. He had been Guru for 2 years 5 months and 19 days.

“‘His disciples who had been set a riddle by the Guru about his
successor began to search for him. The village of Bakala was near
the Bari Doab and included many sons of the race of the Guru.
They began to ask each other: ‘The Guru appointed the Baba
of Bakala as his successor. There are many Babas here. Whom
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shall we elect as our Guru? One of them said, ‘I have vowed
Rs. 500 to the Guru. Whosoever among these descendants of the
Guru would demand this sum of me would be the person litted
to adorn the seat of the Guru’. All agreed to this form ol making
a decision and a day was fixed. All the descendants of the Guru
were summoned and olferings were made to them. When the turn
of the man who had made the vow came o make his offerings,
Guru Tegh Bahadur who was present among those receiving the
offerings, caught hold of his hand and demanded to know why
after promising a larger ambunt he was paying less, The disciple
thereupon called all his fellow disciples together and told them he
had discovered the man for whom they had been looking. Here was
the Baba of Bakala. He paid Guru Tegh Bahadwut the promised
amount and with the consent of all seated him on the seat of the
Guru.

“Now that Guru Tegh Bahadur had come to power, his [aithful
disciples came to his help and incfeased his inlluence. He lived a
hard life. He was, however, very sindependent. Whatever  his
disciples brought to him, he distributed and kept nothing for him-
self. His wife’s name was Giijari and his dear son was called
Govind Singh. In a short time he acquired mastery over all his
subjects. When Aurangzeb heard about the Guru, he summoned
him to Delhi from Lahore. He svas brought to Delhi. He did not
mind the troubles he enaountered on the way and +ravelled with
an easy mind. When he reached Dclhi, his disciples came and
gave him valuable offerings. The Guru did not accept amything.
When the Sultan heard of this he was upset and requested him
to perform a miracle. The Guru said, ‘Miracle is the head of the
lovers. Place the sword on my neck’. The emperor was angry at
these words and ordered his cxecution. The Sikhs say that the
executioner felt himself alnost incapable of touching the head of
the Guru. Before he died the Guru requested a Sikh who was in
attendance to carry away his head after his exccution.

“A liberty loving faqir happened to pass where the corpse of
the Guru lay and said, ‘The Sultan has not done well. Such things
will lead to great rebellion and Delhi will become entirely desola-
ted’. The Sikhs brought the Guru’s head to Anandpur and kept
it. The body was cremated at Rikab Gunj. The places of execu-
tion, of cremation, and the burial of the head have become places
of pilgrimage for the Sikhs. This happened in 1732 A.v. in the
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month of Maghar, the fifth day of the bright-half.”
(Translated from Bakht Mal’s History of the Sikhs.)



CHAPTER IX

IMPOSITION AND COLLECTION OF THE JIZYA
UNDER AURANGZEB

MucH has been written on the principles underlying the imposition
of the Jizya by a Muslim king on his non-Muslim subjects. Tts
origin has heen traced, its nature analysed, and its relation with
the general religious policy of the Muslim kings investigated. But
historical origins &ind theological justification need not tally with
the actual practice of a particular king in India or elsewhere. In
what follows an attempt is made at studying from the official papers
the practice and policy followedgby Aurangzeh when he re-imposed
the Jizya on the Hindus in April 1679.

To go back a little, the Jizya had been exacted by the Muslim
kings of India from their Hindu subjects ever since the Arab
conquest of Sind. At first the Brahmahs had been exempted but
Firoz Shah Tughlaq failed to tind any justification for this excep-
tion. As a part of his general policy to make the kiggdom of Delhi
conform as much as possible to his conception of an ideal Muslim
state, he imposed this tax on the Brahmans as well. Thencelorth
the tax was collected from Hindus$ of all classes till Akbar thought
it fit to relieve his non-Maslim subjects of this humilifiting burden.
His successors pursued the same policy and continued this depar-
ture from contemporary Muslim practice. -

But when Aurangzeb came to the throne, things took a different
turn. Aurangzeb was a Puritan and was anxious to establish the
kingdom of God on earth. He was a Muslim king and it seemed to
him unreasonable not to govern the country according to his inter-
pretation of the injunctions of the Qur’an and the tradition. He
was determined, like all contemporary kings of Asia and Furope,
to rule his kingdom as a servant of his God. To him Akbar’s
policy of toleration looked like an aberration just as, about the
same time, Charles II’s Declaration of Indulgence seemed obnoxi-
ous to his Christian subjects even though it granted toleration only
to fellow Christians.

Akbar was an exception to his age. Aurangzeb was content to
be the norm. Further, Akbar’s policy of toleration had not been
willingly accepted by many of his officers and they had no enthu-
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siasmn for it. Thus there was no apprehension of opposition from
the Mughal officialdom if a pious king chose to revert to the nor-
mal policy of the Muslim rulers of India. The Muslim theologians
who constituted the only effective check on the despotic powers
of the Muslim kings in India could not naturally be expected
to oppose the designs of a king who looked up to them for advice
and guidance. Thus everything favoured a change in policy.

Of course there remained the vast majority of Aurangzeb’s
Indian subjects, the Hindus. Aurangzeb [ell into the error, com-
mon to his century, of disregarding their wishes and interests.

By 1679 Aurangzeb had advanced so far on thz path of Puri-
tanism that it was possible for him to order the levy of the Jizya
on non-Muslims on the representation of ‘Anayat Khan, Diwan-i-
Khalsa.! It was to be paid by all and sundry in Muslim India
and Rajput States, by otlicials, and non-officials, Brahmans and
non-Brahmans, clerks and fighters. Aurangzeb’s imposition differed
from all earlier impositions in that it was laid on the persons living
in feudatory states as well. The imposition was followed by a
public protest by the Hindus at the canital and in the suburbs.
They waited till Friday and when the emperor rode out on an
elephant to say his Friday prayers in the Friday Mosque, they
made a demonstration and blocked the path of the royal elephant.
For some time Aurangzelh was non-plussed. As all efforts at secur-
ing a path fo. him failed, after a delay of an hour or so, he ordered
the march to be resumed trampling underfoot many of the protes-
tants. Abu’l Fazl Mamuri, who himself witnessed the incident, tells
us that this continued for several days and many lost their lives
fighting against the iinposition.2 The Jizya is said to have evoke |
a vigorous protest from Shivaji.?

It has sometimes been asserted that the Jizya was a substitute
for military service which was obligatory on all Muslims. None
has, however, explained what steps were taken by Muslim emper-
ors in India, particularly the Mughal emperors, to enforce this
conscription on the Muslim section of their subjects. Apart from
theory, there is not a single case on record, as far as Indian history
is concerned, to show that any Muslim ruler of India ever called
upon all the faithful to rally to his standard for the defence of his
possessions either against internal rebellion or foreign danger. But
even if it was a substitute for military service at any time it ceased
to be so when it was levied upon the Rajput Rajas of Central India
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and Rajputana.’® The appointment of the Amin of the Jizya for
the army can be explained only on the assumption that the Hindus
in the imperial army paid the Jizya ® In fact, there is nothing to
suggest that the Jizya was not levied upon the Hindus forming the
fighting forces of the Mughal rulers.®

It has been asserted that the officials did not pay this odious
tax.” But the actual practices of Aurangzely’s reign show that no
exemption was made in favour of any class of Hindus. Some
Hindu officials, including a personal assistant to the provincial
Bakshi, a Diwan, and an Amin of the court had, among others,
delayed the payment of this tax in 1694. One of them pleaded
that his Muslim superior was dangerously ill and that on account
of his being busy with his afTaies he could not pay the Jizya per-
sonally and would like to send jt bv a deputy. His request was
turned down. He was reminded that paying the Jizya was a
privilege and payment must, therefore, be made in person and as
humbly as possible. The officials came and paid the Jizya in person
as ordered.8 .

It was levied in the states as well. The JFaipur Records mention
that on 2 May, 1688, postal messengers of Raja Bam Singh were
asked to pay the tax when they reached Burhanpur. They refused
to pay as they had alieady made the payment in Jaipur. Their
letters were forcibly taken possesston of, they were imprisoned and
were released only when the matter was brought td the notice of
the emperor. It was ordered, then, that all messengers, private and
imperial, should be taxed only in the place of their residefice and
no demand should be made on them while carrying the post.® In
the jagirs, imperial officers were sent to collect the tax. Of course
their task was none too pleasant. Collection of a tax is always an
unpleasant task and the levy of this widely hated tax very often
created trouble. On 28 January, 1693, for example it was reported
that the Amin-i-Jizya for the province of Malwa had sent a soldier
in order to collect the Jizya in the jagir of Devi Singh, son of Biram
Dev Sissodia. When he reached the place, Devi Singh’s men fell
upon him, pulled his beard and hair, and sent him back empty-
handed. The emperor thereupon ordered a reduction in the jagir
of Devi Singh.1®

Earlier, however, another Amin had fared much worse. Not
content with sending his men to the jagir of a mansabdar, he
himself proceeded to the jagir. In the scuffle that followed the
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attempt at levying the tax, the mansabdar killed the amin. The
case was brought up before the emperor on 12 July, 1684, where-
upon the mansabdar was degraded.!!

In 1682 the Hindus of Burhanpur were reported to have made
the task of the collection of the Jizya impossible. Mir ‘Abdul Karim
was thereupon appointed Amin of Jizya, and horsemen and foot
soldiers were attached to his establishment in order to facilitate
his work. The kotwal was ordered to punish the defaulters. So
rigorous were his exactions that instead of a total of Rs. 26,000
from the whole city, as in the past year, he was able to collect from
one half of the city about Rs. 1,08,000 within two’or three months.
It was discovered, however, that his methods were none too popu-
lar, and he was transferred.?

In 1689 and 1690, the Jizya of Prlanpur and Jalore in Gujarat
was discovered to be in arrears. Officers had to be sent there in or-
der to help the local amin in the collection of this tax.13 Elsewhere
Rai Bhan created trouble for two years and made it impossible for
any collections to be made. On 31 August, 1703, his conduct was
reported to the emperor 14 v

‘The incidence-of the Jizya on the people was not inconsiderable.
Sir Jadunath Sarkar has calculated that in the province of Gujarat
it formed 4-42 per_cent of the provincial revenues. Mirat-i-Ahmadi
seems to suggest that it formed 4 per cent of the total revenue
at least in Gujarat.!% Further, we learn from the Akhabarat that
from Mander in Berar Rs. 30,000 had already been collected and
the collections were still going on.13 If Mander of our text is Man-
bah of the Ain-i-Akbari, its revenue under Akbar was Rs. 20,000
only.1® Under Aurangzeb, according to Sujan Rai, the total reven-
ues of the whole of the province of Berar amounted to Rs. 1,51,81,
750" only which is very nearly the same as under Akbar.'® Under
Akbar it contained 142 parganas. The richest pargana contributed
Rs. 6,27,868 as revenue!® and the collection of Rs. 30,000 from
this unidentified pargana would come to 476 per cent of the total
revenues of the richest pargana in Berar. If we account for the col-
lections that were still due, we would not be far from the truth
in asserting that Sarkar’s estimate for Gujarat underestimates the
percentage that the Jizya bore to the total revenues at least in the
province of Berar.

An elaborate arrangement had to be made for the assessment
and the collection of this tax.2® A register of demand was prepared



COLLECTION OF THE JIZYA UNDER AURANGZEB 195

showing the amount due from every assessec.? When the collec-
tions began, the amin for the pargana was authorised to call for
help from the local officials, kotwals, qantingoes, and thanadars.2?
He reported the collections to the provincial amin.” As we have
already seen there was an amin accompanying the royal court on
march and separate officers were asked to accompany the armies
sent on expeditions and collect the dues from soldiers. These
officers usually did not occupy a very high rank in the Mughal
hierarchy of officials. One of the amins accompanying the emperor
in 1702 was a mansabdar oY three hundred horses.2¢ The amin
of Khandesh wa¢ only a commander of 100, those of Burhanpur,
Hyderabad, and Muradabad, of 100. The mansabdar in Berar
was more fortunate and commanded 300, whercas the amin at
Aurangabad enjoved the rank of a commander of 250.25 The
highest place occupied was the command of six hundred.?® The
Ma<asir-i- Alamgiri mentions the appointment of an amin supervising
the work of all the provinces in the Deccan. As we have already
seen, the work of these officers involved considerable risk including
danger to life. .o

There were three grades of assessment.?” Those ppssessing pro-
perty worth 200 dirhams (Rs. 52), i.e. silver weighing 51 tolas,
10 mashas and 7} grains paid 12 dirhams (Rs. 3-2) as the Jizya.®
This works out at about 6 pef cent of the property.?® It was a
capital levy capable of wiping out the whole capital T about 20
years. A money transaction dated 10 February, 1704, states the
rate of interest to be 4 per cent.’® This would mean that Th the
case of the poor, i.c. the owners of real property worth Rs. 52, the
entire income from that property was taken away as the Jizya.
The second class consisted of those whose property ranged from
Rs. 52 to Rs. 2,500 roughly. They were to pay 24 dirhains,?! i.e.
Rs. 6-4 as the Jizya. Rs. 2,500 at the rate of 4 per cent would
yield Rs. 100, hence the Jizya works out at 6} per cent of the
income. Here the Jizya was ata much lower rate. Those whose
property was worth more than 10,000 dirhams were very easily
let off paying 48 dirhams irrespective of their income. The rich
paid the whole amount in a lump sum, the middle classes had the
option to pay the whole in one or two instalments, and the poor
could pay it in four instalments. In 1692 it was laid down that in
case of wilful evasion discovered the year after, the evader was
to pay for both the years. When, however, non-payment was due
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to a clerical mistake on the part ol the collecting agency, the Jizya
was to be paid only for a year.%2

Of course certain classes of people were exempted. Minors,
women, slaves of all kinds, the blind, the mentally deficient, the
unemployed, cripples, and beggars were not to pay the Jizya. Those
who remnained ill for more than six months were also excused this
imposition.

The tax-payer was to make the payments personally. He was to
approach the platform on which the collector sat, stand opposite
the collector who took it off the citiZen. The collector was further
warned never to think of remitting the dues.3¢ ¢

Remissions to localitics were sometimes granted. Sir Jadunath
Sarkar has cited two cases where Aurangzeb refused to grant
remission of the tax even when regommended by the local officials.3s
Amanat Khan, Diwan-i-Deccan, was very much given to granting
remission of the arrears of the Jizya. His rival Rashid Khan com-
plained to the emperor that he had granted sanads of exemption
to the Hindu population liable to pay the Jizya. Aurangzeb’s wrath
was roused. He told Amanat Khan whatever else he might remit,
he should net remit the Jizya which the emperor had succeeded
in reimposing after so many difficulties. Amanat Khan never again
granted exemptions.36

As against that we have the récords of five cases wherein Aurang-
zeb granted, or was prepared to grant, remission of the tax to
harassed localities. On 12 December, 1681, a petition from the
inhabitants of Bahadurpura (?) was presented asking for the
remission of the tax. Aurangzeb thereupon called for a detailed
report on the subject the same day.?” Unfortunately there is no
record of any further orders on the subject among the extant papers.
The collection from Dahad (?) again was remitted for a year or
two on the representation of its inhabitants and local officers.?8
On 19 February, 1704, the collection of the Jizya was stopped
throughout the Mughal provinces of the Deccan on account of the
difficulties caused by Maratha raids.?® On 12 November, 1704,
collection of the tax was forbidden in Deval Ghat for three years.4®
After the conquest of Hyderabad its Jizya along with certain other
charges was remitted.®* How long the remission continued it is
difficult to say. It could only have been of a temporary nature.
We are told, however, by another contemporary writer that after
its conquest by Aurangzeb, the Jizya was levied and collected by
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force in the Deccan.® Thus it is clear that Aurangzeb was not
always “deaf to the pleadings of pity and political expedicacy alike’
in levying the Jizya. Cases of remissions were decided as occasion
arose, and it is difficult to come to the conclusion that Aurangzcb
was unduly harsh or obstinate in this respect.

Thus the Jizya formed a part of the avowed policy of Aurangzeb
to govern according to the Islamic law. He did not stop to consider
how it would afTect his non-Muslim subjects. If they resented its
imposition, he could not be false to his idcals. If the poorer amnong
them discovered that it tobk away the bulk of their income and
thus rendered it fmpossible for them to maintain themselves, that
was none of his business. If they wanted to evade its payment,
the way was open to them. They soukd accept the true faith and
escape this burden if they found it too irksome to bear. But it is
diflicult to decide how many of the conversions were due solely or
mainly to the burden of the Jizya which was pressing so hm\.ﬂx
on the poorer classcs.

It is well to remember, however, thft the Jizya was levied by
Aurangzeb at a time whe:» toleration was an exception rather thn
the rule in the state-craft of the world. It was nownecessarily the
outcome of any feeling of dislike that Aurangzeb entertained
towards the Hindus or their faith. Tt was tmposed because the
conception of the Islamic State with which Aurangzeb was familiar
made it obligatory for h#tn o do so and he was usidally no more
strict in the realisation of this particular tax. Although it formed a
heavy burden on the poorer classes, the wealthier section JQid not
find it exceptionally irksome. To Aurangzeb it was nothing more
than the price of toleration that a non-believer was unaturally
expected to pay in a Muslun State.

NOTES
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“Alamgiri, 174; Mirit-i-Ahmadi, 1, 296-98.

Khallag-us-Sayyig, 52-56; Zawabat-i-Alamgiry, (63b-67a fi. Ma‘mauri, 525.

If Manucci is to be believed, some of the highly placed and important men
at court opposed the imposition of the Jizya. It was Aurangzeb's intention
to use it for spreading the Muslim religion among his subjects. The Brgam
Sahiba opposed it. There was an eaithquake some time after and some of the
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APPENDIX 1

AURANGZEB'S ORDERS ABOUT THE IMPOSITION AND
COLLECTION OF JIZYA

26th July 1696

Jizya will be collected from every free, sane, adult, healthy and
able-bodied non-Muslim subject, the Jew and the Christian, the
Zoroastrian and the non-Arab and Sabian idol-worshipper, but
not from an Argh idol-worshipper, an apostate, a women, a slave,
a renegade, a slave who has been promised freedom on payment
of stipulated price, a minor, a hed-ridden person, a person whose
hands and feet have been cut off, a paralytic, a blind man, a
decrepit, a palsied man, an ifisane person and an idiot. Whether
they have fallen victims to these ailments and others resembling
them, on account of which they have been bed-ridden afiorthe
imposition of Jizya or before, it is immmaterial. Jizya will not he
imposed on an invalid, beggar who is not able to work and carn
and if, in spite of his ability, he avoids work, he sl.muld be treated
as an able-bodied person.

Every year twelve Dirhams should be taken from a poor person,
twenty-four Dirhams from a wmiddle-class man and forty-eight
Dirhams from a rich peigon. If the Dirham which is legal tender,
is not available an equivalent of it should be realised in silver,
every year, weighing cxactly three tolas, one masha and 6# gunjas
from a poor person, double of it from a middle-class man and
double that of a middle class maun from a rich person. When paid
in rupees the equivalent of this weight should be taken.

There is a lot of difference in the interpretation of the terms, a
poor person, middle-class man and a rich person. According to
the most reliable interpretation a poor person is he who possesses
two hundred Dirhams or less than that ; a middle-class man is he
who has more than two hundred Dirhams but less than ten thou-
sand and a rich man is he who has more than ten thousand Dirhams
in his possession.

During the first year (of the imposition of Jizya on the non-
Muslim subjects), if a non-Muslim comes of age or a slave gets free
or a soldier marries a non-Muslim or a sick person recovers, before
the imposition of Jizya on the non-Muslims, the Jizya of that year
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should be imposed and realised from every one of these in accor-
dance with his (monetary) condition. And if after the imposition of
this tax on the non-Muslims, a non-Muslim minor becomes a
major ; or a slave becomes a free man, or a soldier becomes a non-
Muslim, or a sick person regains his health, Jizya of that year
should not be collected from him. If a poor person does not possess
anything in the beginning of the year but becomes rich in the
latter part of the year Jizya of that year will be realised from him.
Whether he becomes rich after the imposition of this tax on the
non-Muslims or before it being one and ¢he same.

If a person has remained partly poor and partlyerich during the
year and if on investigation he has been found to be rich during
the major part of the year, the rich man’s Jizya should be realised
from him and if he has been found to be poor for the major part
of the year, the poor man’s tax should be applied to him. But if he
was poor for half of the year and wealthy during the other half, he
showha be charged the middle-class man’s tax.

If a non-Muslim subject has.remained sick for half of the year or
more than that, Jizya of that year should not be taken from him.

Jizya lapses on death and on acceptance of Islam. Whether such
lapse continues for the whole year or a part of it is immaterial. If
a non-Muslim subject during the course of the year dies or embra-
ces Islam after making the payment of Jizva, the tax of that year
should not be shown against his name.

If a complete year or more passes and still Jizya is not collected
and if the year comes to an end, according to the assertion of
Imamabu-Hanifa (may the mercy of God be upon him), placing
faith in his importunity, Jizya of the current year should not be
taken ; but according to the opinion of Imam Muhammad the
Jizya of the current year as well as the preceding year should be
taken without accepting the importunity.

The Jizya becomes due in the beginning of the year and com-
plete payment should be made by instalments and respites till the
completion of the year.

The non-Muslim should himself bring the Jizya ; if he sends it
through his deputy it should not be accepted. At the time of the
payment the non-Muslim should keep standing. While the chief
should keep sitting ; the hand of the non-Muslim should be below
and that of the chief above it and he should say. ““Make payment
of Jizya O ! non-Muslim”’ and should not say, “Oh infidel”’.
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MEMORANDA ON TIIE COLLECTION OF JIJYA
PARGANAH NIVASE IN 1094 A. H.
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Source : Shivacharitra Sahitya, Vol. IV
Letter No. 694, Pp. 43-46

This paper belongs to Deshpande of Newasa, district Ahmed-
nagar (Aurangabad Subha). It gives an account of the Jejiya
imposed on that Pargana by the Mughals in 1684-85. There were
144 villages in the Paragana out of which 74 villages were almost

barren. In the remaining 70 villages (FATfaEY 8Q) of profit,

(where revenue could be collected), there were 564 houses of the
third order liable to taxation. Out of 957 persops in these houses
384 persons were not liable for taxation as they were either old, or
blind, or insolvent or diseased or,lame and disabled. The number
of houses occupied by these people comes to 39. In the remaining
525 houses, there were 563 persons ‘of the third order, whose Jejiya
amounts to Rs. 1,864 and 15 annas.

~Flie paper also gives details of Jejiya collected last year and also

from that of an inam (gerer) village.

These details are as below :

Number of Number of Amount
Houses Deysons Collected
‘ e Rs. As
512 538 1,782 2
118 126 417 6
384 412 1,364 12
141 151 500 3

Muhammad Qazim Amin vs. Darogha Muhammad Ali Mushraf
vs. Tahsildar Bhobanji Deshmukh.



CHAPTER X
CONVERSIONS TO ISLAM UNDER AURANGZEB

THEOLOGIANS and courtiers both have laboured hard to prove that
all that Aurangzeb did was inspired by a desire to serve the cause
of the ‘true faith’. The culmination of such a ‘service’ would
naturally lie in swelling the number of the faithful. The economic
pressure put on the ‘non-believers’, their persecution, the war
waged against their fairs and festivals, the perversion of the judicial
system in the interest of the faith could not but result in some of
the ‘non-believers’ sceking the easier wav out.

The annals of Aurangzeb’s reign furmsh an interesting list of
Hindus who were converted 1§ Islain. The proselytizing activity of
Aurangzeb seems to have started about the year 1666 and remain-
ed unabated till the end of histile. A list compiled afterse:-ex-
haustive study of the original sources of his reign, more particularly
the WNews Letters and the correspondence of the period forms an
appendix to this chapter. Here it is necessary to take notice of
some typical cases only. ¢

In April, 1667, the cases of four revenue collectors (qanungocs)
were brought up before the emperor. They had been dismissed for
various faults. On 22 April, 1667, it was reported, that they had
expiated their shortcomings by accepting the true faith whereupon
the emperor was pleased to order their reinstatement.!

On 26 January, 1670, one Chanda submitted that he was a
collateral of Budh Prakash, a zamindar. He declared, he was
willing to become a Muslim, if Budh Prakash were set aside and
the zamindari assigned to Chanda. Aurangzeb was prepared to
accept this time-serving convert, but the minister, Asad Ullah
Khan, opposed this manifestly unjust deposition of an innocent
zamindar.?

Bhiipat Singh requested that his brother Murari Das be given
the vacant chieftainship of Choki Garh. Aurangzeb at once
used the occassion for attempting a conversion and ordered that
Murari Das be made the chief of Choki Garh if he accepted Islam.
It seems that Murari Das resisted the temptation held forth to
him.?

A brother of the zamindar of Dev Garh accepted Islam and was
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given the name of Islam Yar. He was at once put into the posses-
sion of the zamindari, superseling the existing chief. A sister of his
also followed suit. We find that this estate at last served the pur-
pose of a bait for swelling the ranks of contemporary Muslims.
Zorawar Singh and Shyam Singh were made joint chiefs of Choki
Garh afier their couversion to Islam on 15 Ramzan of the sixteenth
year of the reign.*

Devi Chand, a zamindar of Manohar Pur, had been dispossessed
of his chieftainship and dismissed from his mansab. On 12 July,
1681, he accepted Islam, whereupon he was restored to his rank of
a commander of 250 and also given back his estate.?

On 26 September, 1681, an order was issued that all prisoners
who would accept Islam be set at liberty .

Lajpat, amin and {ojdar of Ram Garh, owed the State some
money. He could not make arrangements for its payment and was
therefore imprisoned. While in prison the light of the truc faith
dav.a¢d on him and he submittéd that if he be released, he would
accept Islam. Orders were at once given for his release. He was
brought to the imperial court and on 15 January, 1704, the emperor
personally initiated him into the true faith. His delinquencies were
forgotten and his mansab was increased from a commander of 250
to 400.7

A letter of Aurangzeb’s recalls A very interesting case. Raja
Islam Khan was a convert from Hinduism. ,He had, so Aurangzeb
declared, promised to bring his mother, sister and several others
into the ~rue faith before his conversion. Nothing probably was
heard of in this connexion later on. Aurangzeb therefore caused
it to be known that if his sister were willing to accept Islam, she
would be married to a grandson of the emperor.®

Rao Gopal Singh of Rampur was an imperial mansabdar. He
was stationed in Aurangzeb’s army in the Deccan and had left his
son, Rattan Singh, in the state. The son created trouble in the
administration and became a source of grave anxiety to his father.
Gopal Singh, thereupon, complained to the emperor and submitted
that his son be called to the Deccan. Aurangzeb remained silent.
To avoid the consequences of his conduct, Rattan Singh had
become a convert through the governor of Malwa, who put him in
possession of the state. When the father reached his state at last,
he found his Muslim son in occupation. Gopal Singh then sought
refuge with the Rana. Naturally this preferment of Rattan Singh
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at his conversion produced a very strong effect. Many members of
the younger generation among the Rajputs saw therein an easy
way of acquiring territory.?

The Raja of Palamau was offered better terms if he would accept
Islam.0

A daughter of Raja Antip Singh Rathor was married to Mu‘az-
zam. She was lirst brought to the palace and there converted. 1!

Probably the most sensational case of the reign was that of
Netoji. He was Shivaji’s commander-in-chiel. When the Maratha
Raja surrendered along with Sambhiji, Netoji was given a command
of 5,000. Wher? Shivaji escaped from Agra, Aurangzeb sent orders
to Raja Jai Singh to capture Netoji and to send him to the Imperial
Court as a prisoner. Raja Jai Singh carried out his orders and
Netoji was sent to Agra. Theng he seems to have been kept a close
prisoner. At last in the words of Abu’l Fazl Mamuri, he sought
relcase by embracing Islam,!? though the official annalist wuuld
have us believe that he was a willing convert.!® He was thvr('upon
liberated and given a mansab of 3,500. Later on he left the Mu-
ghal service and went®ack to Shivaji. There not only was he
taken back into the Hindu fold, but Shivaji exalted him by giving
him his own daughter in marriage.!?

On the North-west Frontier some forty miles from Jalalabad,
the inhabitants were converted %t the point of the bayonet.®

A Hindu clerk killed®%he Muslim seducer of his *sister. He was
compelled to become a Muslim !¢ .

It is not surprising to find Tavernier declaring, ‘Under’the cover
of the fact that the rulers are Muslims, they persecute these poor
idolators to the utmost and if any of the latter hecomes Muslim, it
is in order not to work any more’.?

A letter written by the President and the Council of Surat on
22 January, 1668, suggests a rather ingenious method of making
converts. The factors state that trade had been largely obstructed
by the fierce bigotry of Aurangzeb and his persecution of the
Hindus. ‘If a Muhammadan had no desire to discharge his debt to
the bania and if the bania demanded the payment of the same,
the Muhammadan would lodge a complaint to the Kazi that he
had called the prophet names or spoken contumaciously of their
religion, produce a false witness or two, and the poor man was
forced to circumcision and made to embrace Islam. Several persons
had been thus served to the great terror of all. This king not at all
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minding anything of his kingdom gives ,himself wholly upon the
converting or rather perverting the banias.” Forcible conversion
of the Hindus at Surat, at last drove them to plans of migrating
from Surat to Bombay. The English, however, turned down their
request. The Hindus then closed their shops at Surat and eight
thousand of them marched on to Broach to the emperor who was
supposed to be there.!® What became of their appeal we do not
know.

A study of these cases brings to light the several methods used
by Aurangzeb for the purpose of making converts. Whenever two
claimants to a property quarrelled, the most apprdved method of
proving one’s title was to hecome a convert. This provided the
most conclusive argument which raothing could upset. Of course
the recorded cases only refer to swch important disputes as were
brought before the emperor. It is unlikely, however, that this ‘case
law’ of the emperor was not followed by the lower courts who had
to deal with minor disputes. Thus wordly advanceinent was placed
as a bait before likely candidates for conversion and it would not
be unreasonable to attribute a large numb{t of conversions to this
factor. Another -nethod was to make terms with the convicts or
suspects. Whatever might be a man’s crime, he could cxpiate for
it by becoming a Muslim. Rebels thus could wash olf their rebel-
lions, felons their felonies, whereas the minor crimes of embezzle-
ment and defalcation could be easily compbunded by entry into the
charmed circle of the faithful. Economic pressure was also used
frankly fer the purpose of making converts. The Jizya hit the
poorest classes hardest and the Hindu traders paid higher taxes.
War was used as a convenient weapon for the purpose of extending
the faith and prisoners of war often swelled the ranks of the faithful.
The converts, whatever their earlier failings, were always sure of a
place at the court, in the imperial secretariat, and in the revenue
or the accounts department. In certain cases ‘forcible conversions’
were also effected.

Popular Hindu and Sikh tradition ascribes mass conversions by
force to Aurangzeb’s reign. Of course it has heightened the colours
in the picture. But the examples quoted above prove that the
emperor made it a part of his imperial duty to encourage conver-
sions, personally admit converts to Islam and grant favours to the
initiated. Of the converts it must be said that very few, if any, seem
to have changed their faith for religious reasons. Desire to escape
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civic disabilities or worse, and to acquire material benefits formed
the motive force in most cases. It may be argued that the religion
which these converts shook off so easily must have been sitting very
lightly on them. But the history of the world contains a few
martyrs and a host of trimmers. Hindu India of Aurangzeb's reign
was no exception. The wonder is not that so inany were converted
but that the vast majority of the Hindus kept their faith amidst so
many temptations and such persecution,
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APPENDIX
HINDU CONVERTS TO ISLAM

Desra Jat was converted on 8 September, 1666 and Ram Chandra
on 1 November. Hari Ram Bhagat who had been converted was
given a daily allowance of a quarter rupee. The conversion of
Larme, Ramse, Rupse and Janse was reported to the court on |
April, 1666 and that of Bihari Lal on Y April, 1666.

The confiscated Zimindari of Etawah was conferred on Nilkanth
and three other servants of the Zimindar on their embracing
Islam. )

Siurat Singh, Ram Das, Nawal Kishore and Chohan Rupa were
given dresses of honour on 16 February, 1667. Rishikesh, Chaudhari
of Surat was converted to Islam on 11 April, 1667. Murari Khatri
was admitted into ‘the true faith’ on 4 May, 1667. On the same
day Parmanand Qanango and Mohan Das Khatri embraced
Islam and were publicly given robes of honour. A Baluchi chief
was converted and raised to the rank of 3000 zat on 25 June,
1667.

On 5 September, 1669, Pars Ram and four others were con-
verted and on 2 November convérsion of Murli was reported.

On 26 January, 1670 Gopi Nath was- converted, named Aqil
Khan. An allowance of Rs. seven a month was ordered to be paid
to him. On 14 April, Sujan Singh was converted and on 19 May
Ghasi Ram embraced Islam. On 14 January, 1671 two Hindu
converts to Islam were presented to the emperor in court. He
bestowed robes of honour on them. Ganga Ram was similarly
honoured on 31 August, 1674.

Garib Das and Ram Singh were given Rs. 1,000 each on con-
version on 7 September, 1680. Sahal Singh was equally favoured
on 18 September.

Devi Chand Khatri of Kalanaur was converted on 4 April 1681.
On 25 April, Janam Singh, son of Hari Singh of Bangarh was
reported to have been converted. Gujar Khan’s acceptance of
Islam was reported on 15 May. Ram Narain and Rip Narain
Bhadorya and Gharib Das were admitted into the charmed circle
on 20 September, 1681.

The conversion of Sundar and two others with their wives was
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reported on 2 May, 1682. Three Maratha prisoners were offered
release if they would accept Islam.

Sobha Chand was converted on 23 March, 1685. Paragdas was
released from prison on his acceptance of Islam on 11 August. On
6 April, 1682 orders were issued granting an allowance of Rs. four
a month to every male convert and Rs. three to every woman.

Jairam was converted on 3 November, 1689. Guj Singh was
converted on 10 October. On 23 October, the new convert,
Muhammad Hayat was presented at court and a little later Shaikh
Abdulla.

Conversion of Chand Bhan was brought to the emperor’s notice
on 10 January, 1693. The next day Bhawani Das was summoned
to the court to be converted—he nfust have been a person of some
status to be thus chosen for thedmperial favour. Nirullah, a new
convert, was presented to the emperor and another convert was
given a cash award. On 16 April Sarwan Singh’s conversion is,
mentioned. On 17 April, a Hindu convict secured release by
conversion to Islain. Nathu’s conversion figures in the Akhabarat of
23 October, that of Achha on 6 November. Tej Ram and Ram
Chand’s conversion finds place in the records of 13 November and
of Ganga Ram of 21 November. Sahib Rai, Bhag Ram and Jiwan
blacksmith are mentioned on 3 December, 1693.

In the year 1691 conversion of several Marathas is mentioned ;
Lekhraj, Banwari, Araujx’, Sujan, Harnarain, Tuléj'I, Shambaji,
Hem Raj Jadaun, Ramji, Muttaji, Harilaji, Udai RZo and Bhikan,
among others. Sulaiman, a new convert, was presented at court.
Har Nariin, Jai Ram, Siirat Singh, Chhatar Singh, Ganga Ram,
Ram Raii, Hira, Man Singh, Lachhman Singh and Devi Chand
also belong the corps of 1694.

On 7 June, Dayanant, a dismissed Qaniingo of Sialkot, joined
the rank of ‘the true believers’ and was reinstated in his former
office. Punjab Rdo, at one time Qaniingo of Lahore, took the
hint, embraced Islam and was duly restored to his former rank
on 5 July. On 13 July twenty Hindu converts were given cash
awards.

Ghasi Ram and Bhikam Das, two new converts are mentioned
in the Akhabarat of 23 May, 1695, Jawala Singh in those of 30
May. Mansha Ram figures on 13 March. Gijar Mal and Ram
Singh find mention on 5 June, Narain D3s on 13 June and Kaiti
on 7 July, 1695.
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Maratha records speak of Aurangze!’s having already converted
to Islam Netaji, Sahaji Ghatge, Jaoji Raoji in addition to several
Brahmans. (Raja Ram’s letter of 22 March, 1690 to Baji Sarazraj
Jedh cited in Sardesai’'s New History of the Marathas, 1, 329.) The
conversion of Suryoji of Piscal as a condition precedent to the grant
of Wai as a Watan Jagir is referred to Piscal Papers in Rajwade, I1I,
56-64 cited in History of the Maratha People. Kincaid and Parasnis,
156. Maratha tradition has it that Shahd, on becoming a prisoner
of Aurangzeb, escaped conversion to Islam only because Khandoji
Gijjar offered to embrace Islam in his place. He was duly con-
verted.

Khandai Rio and Jagan Nath were made prisoners during the
course of an imperial expedition into the Deccan. They were
converted on 27 May, 1700. 3

Several converts are mentioned in the News Letter for the year
.1702. On 28 February, one Ghulam Muhammed ; on 9 March,
Ballu ; on 12 June, Nar Narayan ; on 17 November, a Maratha
deshmukh and a Hindu chaudhn and on 18 November, one Din
Dar.

The News Leiter for the province of Gujarat speaks of the con-
version of several Hindus there in the years 46 and 47 of the reign.

The year 1703 yields many cases of conversions. Jodh Chand’s
conversion 1s assigned to 22 March, 1703. Nam Dev, another
convert from Hinduism, was appointed to the command of 400 on
2 May, 1704 y Daulatmand Khan on 7 May. On 10 May, 1703,
an unsuccessful attempt seems to have been made to convert Raja
Sahu, Shivdji’s grandson, who refused. Aurangzeb then gave
orders to Hamid-ud-din to continue trying and to seize the first
favourable opportunity. On 14 May, however, Kesari Singh was
converted. The office of ganiingo seems to have provided another
convert on 26 June, when Bhim Raj, a former qaniingo of Sialkot,
was converted. On 4 September, Jawala Nath was admitted to
the fold ; two days later, Jot Nath aud others were converted. On
15 September, Muhammad Rashid, a new convert, is reported to
have made his appearance in theimperial court. In the month
of November, several such cases were reported. Shiv Singh, a
grandson of Raja Kishan Dass of Amroha, was converted and
reappointed as the Musharaf of Imtiaz Garh on 10 September.
Shaikh Ghulam Muhammad, a new convert, figures in the News
Letter of 9 November and Shambhu Nath, a deshmukh, who was
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in prison got its doors opengd by his conversion to Islam and was
restored to his former office on 22 November. Shaikh Husain
figures in the News Letter of 30 November. In the month of
December many more cases were brought before the emperor. On
9 December, Mohammad Wajih, who had once been Karam
Singh, paid his respects to the emperor in the open court. On 25
December, Sa‘adat Mand, son of Rai Baikunth, an official in the
revenue department, was honoured by an imperial audience.
Malak Chand was admitted to the court on 29 December.

Maratha prisoners provided two more converts this year. After
the death of R%ja Rain some members of his family had fallen
into the hands of the Mughals. On 24 January, 170%, a daughter
of Raja Ram was married tos Shamsher Beg. On 5 March, a
daughter of Sambhiji, who kad probably been converted carlier
to Islam after her father’s execution, was married to Faqir Mu-
hammad. N - .

Several mansabdars of high ranks tigure as converts from Hindu-
ism. Nek Ram who rose to acquire the title of a Raja is mentioned
in the News Letter of 25+Jfnuary, 1701, Dalawar, another convert,
is spoken of as a commander of one thousand in ethe News Letter
of 17 June, 1704. Shankarji, zamindar of Patudi, appears in the
News Letter of an earlier date, 13 June.

As usual the ranks of the qanthgoes provide some more converts.
Devi Chand, ganingo of Sadhora, is mentioned as®% convert on 3
February, 1704, whereas Mayya Ram, qaniingo of Shamsabad,
makes his appearance as a convert towards the end of fhe year,
on 10 December, 1704.

Aurangzeb himself initiated into Islam Sahib Ram and several
others on 4 November, 1704. On 4 September, 1704, Dina Nath,
kotwal of musketeers, was converted and given the Musliin name
of Islam Yar.

Several other converts are mentioned in the News Letter of this
year. Gajpat was coaverted on 7 February. He was given an
elephant on 11 Muay. His sons seem to have soon followed his
example and on 4 July, they figured as new converts in the court
news. Shambhi Nath’s conversion is assigned to 14 February. In
March, Bhiipat Rai was converted and became known as Muham-
mad ‘Ali. In May, Mirdji became Islam Ghalib and Khushhal
Chand was also converted. In the News Letter of 18 June, Yudh-
raj’s conversion is mentioned, whereas Dal Kishan and Vir Singh
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were converted on 16 October. Fath U)lah figures as a convert in
the News Letter of 14 December. Yash Karn and a companion of
his were converted on 26 March, 1705.

On 26 November, 1706, when operations against the Jats were
brought to a successful termination, Fath Singh, son of Raja
Ram, was converted.

Original authorities other than the News Letter, also mention
several other cases as well which may well be now detailed.

Lin Karn was converted in the ycar 1705 06 and given the name
of Abdul Latif.!

A correspondent of Aurangzeb, to prove his zeal, reported that
he had persuaded a Hindu to accept the true faith and probably
sought imperial permission for the purpose of bringing him to the
court. Aurangzeb wrote to him rqplying that the best thing was
to convert him where he was. But if that was difficult, he might
take him to the court of the ppovincial governor and convert him
there. In any case Aurangzeb counselled expedition.?

Indar Singh, qaniingo of Rasulpur, petitioned the emperor and
said he was willing to be converted. The emperor, thereupon,
ordered that he be granted the larger share in the proceeds of the
rights of a qanungo.?

The Raja of Palamau was offered better terms if he would
accept Islam.¢ ¢

Sobha Shartkar Bhadorya became a ‘convert and was given a
suitable gift.5 ArDeccanese was converted to Islam and was given
Rs. 2,000.¢

Bishen Nardin, son of Raja Shiv Narayan of Kuch Bihar, was
admitted into the true faith while Aurangzeb’s armies were busy
in an expedition against his father.”

In the tenth year of Aurangzeb’s reign Kond3ji, uncle of Netoji,
was also converted.®

A son of Gokal Jat was converted to Islam after his father’s
death and he became one of the most famous reciters of the Qur’an
of his days.®

A daughter of Amar Singh, Chief of Manoharpur, was, after
being initiated into the Muslim faith married to prince Kam
Bakhsh on 38 July, 1682.10

A daughter of the Raja of Apsas was married to Muhammad
A‘zam in the eleventh year. She also had been converted first.!!

Raja Kishan Singh and his son quarrelled. The son promised to
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become a Muslim if upheld against his father. He became a
Muslim and later on turnell a traitor to Islam as well.12

The Raizada of Rajauri became a Muslim and was named
Lutfullah.®* Udai Raj, a clerk of Raja Jai Singh, was converted to
Islam and nicknamed Talih Yar.!4

Balraj Rajput is reported to have been converted to Islam and
renamed Abdulla.!®
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cHAPTER xI'

AURANGZEB’S FAILURE

THE foregoing outline of the religious policy of the Mughal empe-
rors well illustrates the personal factor in the determination and
execution of this policy. Even then there was in the background
the Muslim conception of the duty of a Muslim king so to carry
on his government as to make it redound to the greater glory of
Islam. Akbar cut himself adrift from the contempprary intolerant
current and embarked upon a policy of his own. Unlike ‘Ala-ud-
Din, he felt compelled to seek ‘legal’ sanction for what he did.
The success of his attempt can be well seen in the continuation
under his successors of the substantial part of his policy for more
than a century after his death. Jahangir and Shah Jahan both
preferied to be known as great’ Muslim rulers. But this did not
always and necessarily mean,that they reverted to the pre-Akbar
policy of rating their non-Muslim subjectg as second class citizens.

It was Aurang'zeb’s misfortune that he entirely succumbed to the
contemporary intolerant attitude of the Muslim theologians. It is
an irony of history that the ruler who was to surrender himself so
thoroughly to the dictates of the (‘law’ began his reign by dismiss-
ing his Sadr-ws-Sadur who dared questiqn his right to the throne
while his father, Shah Jahan, was still alive ! The mockery of a
judicial #rial by which he secured Dara’s condemnation and exe-
cution has sometimes made historians wonder whether his allegi-
ance to ‘the law’ was not inspired by thoughts of self preservation.
It is wrong to assume that he posed as the champion of the true
faith against the latitudarianism of Dara. He staked his claim to
the throne in the usual fashion of a Mughal prince as a rebel
against his father, the reigning monarch. As in the case of earlier
princely rebels he was able to secure some partisan help of Hindu
rulers and Muslim military leaders. Had he stood out as the
champion of Muslim orthodoxy, he could not have secured the
support of the Rana of Mewar.

Even after his coronation Aurangzeb did not embark upon a
policy of persecution of the non-Muslims immediately. Jai Singh
and Jaswant Singh continued as the premier ‘nobles’ of the empire.
Not many inroads were made in the comprehensive state which
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Akbar had created. That Aurangzeh bided his time seems to
suggest that his love for the ‘law’ and the ‘true faith’ was tempered
with political wisdom.

After the death of Jai Singh and Jaswant Singh, Aurangzeb
seems to have given [ree reins to his proclivities. The tradition is
divided on the questina whether the thenlogians egged him on or
whether he himself assumed the task of following what he consider-
ed to be the Muslim traditions of government.

Aurangzeb tried to accomplish the impossible task of serving
Mammon and God alike. H‘: continued ruling over a vast empire
and tried to serve his God as well. Unfortunately for him, the
Muslim tradition of government had never had to deal with a vast
majority of non-Muslin subjects who could not be easily converted.
Still more unfortunately he refused to take notice of Akbar’s prac-
tices because he regarded them as innovations. The result was
that the comprehensive state of Akbar’s reign gave place to the
Muslim state of pre-Akbar days. With this change in its strugture,
it is not surprising that it shared tzx(: same fate. The pre-Akbar
Muslim state in India had no hold on the vast majority of its
subjects whose active loyalty it had never been able to sccure.
Naturally three centuries of Indian history (11948526) had seen
the rise and the fall of several Muslim dynasties in Delhi—the
Ghoris, the slaves, the Khiljis, thg Tughlags, the Sayyids and the
Lodis. Their average life had not been more thd.n SIXly years.
Aurangzeb could hope to fare no better. His religious policy lost
him the active loyalty of his Hindu subjects. As umder the sulta-
nate, they were not concerned with what particulai label the
ruling dynasty bore. They ceased to be interested in the fate of
their rulers as they knew that it would make no differcuce to them.
Aurangzeb thus destroyed the raison d’etre of the Mughal dynasty.

But all this happened in the seventeenth century. Aurangzeb
was no worse than the Cavalier Parhament in Fngland which
passed the Clarendon Code. His legislation lagged far behind that
manifestation of the collective wisdom of the English at that time.
He did not interfere with the celebration ol private religious
worship of his Hindu subjects. He did not forbid their priests
teaching the Hindus. He did not entirely exclude them from
public services.

Aurangzeb erred in common with most of the contemporary
rulers of the world. If his church was that of a minority, so was the
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Protestant church in Ireland. If he levied the Jizya on the major-
ity of his subjects, the prepondergnt majority of the Roman
Catholics in Ireland went on paying the tithes for the support of the
alien Protestant church legally till the thirties of the nineteenth
century but virtually till 1867. For almost everything that he did
he could find an excuse in the state policy of his times.

But he had less of an excuse for departing from the path shown
by Akbar. Elsewhere the state had not outgrown its thraldom of
the church and treated the aliens in the state church as aliens in
the state as well. This of course was the result of the fact that the
state had been nursed in its early stages by the church and there
had been a close alliance between the two. As Froude put it, at
that time when men quarrelled about religion, they quarrelled
about everything else. Toleratidn was supposed to be dangerous
to the safety of the state. But Akkar had shown here in India that
a policy of religious toleration was far from being dangerous to

the state. It had really consolidated the Mughal state in India.

With that demonstration before him, when Aurangzeb embarked
upon a policy of rehglous persecuuon in India, he allowed the
religious fanatic to get the upper hand of the king. In this respect
he resembled €Charles X of France who tried to make the state
priest-ridden with the same disastrous effects on his own fortunes.

Aurangzeb had not the English Purltan s excuse for his religious
policy. If Cromwell perseruted the Anghcans it was partly be-
cause they were dangerous to the state. Aurangzeb had no cause
for sucl} suspicions.



JHAPTER XII
NATURE OF THE STATE IN MUGHAL INDIA

IN the dust of controversy raised over the religious policy of the
Mughal emperors in India, the nature of the Mughal state has
become very much clouded. Sometimes it is described as an
‘oriental despotism’, sometimes as a theocracy. Some have even
gone to the length of claiming a divine origin for it, others have
invested its kings with Divine Rights. Unfortunately most of these
conclusions have been arrived at without a critical examination
of the original materials now at our disposal regarding the state
in Mughal India. The theories df the early Arab jurists, the prac-
tices of Muslim kings elsewhere and the verbose discussions of
writers outside India, though certainly useful in giving us a back-
ground, do not help us much in understanding the exact pature
of the Mughal state in India.

Let us, first of all, clear the ground by examining the ‘Divine’
claims made on behalf of Some of the Mughal kings by contemporary
chroniclers and modern writers. Akbar and his suecessors are very
often described as the Caliphs (agents) of God by contemporary
writers, particularly by official historians of the Mughals.! Jahangir
himself claims a divine sanction for his being the ruler of India
when Khusrau, his son,.rcbelled.2 Shah Jahan described himself
as ‘the shadow of God’ in one of his letters t@ ‘Adil Khan of
Golkanda.® Aurangzeb speaks of himself as a ‘vakil’ (agent) of
God on carth.! On the surface thesc claims secm to support the
theory of the Divine Right of the Mughal kings. But, examined
closely, they do not amount to much more than a tere assertion
of the usual Muslim belief that whatever happens in this world is
ordained by God. They do not claim for the Mughal emperors any
status higher than that of mere men. Nor were they intended to
confer on those who made these claims either a sacerdotal office
or status. The emperors did not acquire a privileged position there-
by, as many contemporary European kings did by becoming ‘the
Lord’s anointed’ at their coronation. The difference between the
Mughal concept and the contemporary ideas of the Divine Right
of Kings in the West can be best understood by examining the
history of England in the seventeenth century. When James |
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claimed a Divine Right for the royal office, it produced the reli-
gious doctrine of non-resistance and pagsive obedience to the King.
To rebel became not only a crime punishable by the State but a
sin bringing about damnation in the next world. It led to the
curious emergence of Non-jurors after the English Revolution.
They counted among them some of the foremost churchmen of the
time. They held that James II ‘across the Seas’ was their only
lawful sovereign even though some of them had joined together in
inviting William from Holland in order to put an end to James II’s
attempt at Catholicizing England. Such a concept of the royal
office was foreign to the Mughal perlod in India. No qazi con-
demned Salim when he rebelled against his father, nor did any
theologian damn Khurram with ‘bell, book and candle’ when he
rose against Jahangir. It is true that on Aurangzeb’s accession, his
Sadr-us-Sadur refused to read the Khutba in his name and thus
proclaim him the emperor because his father Shah Jahan was still
alive.®, But this did not imply any ‘divinity hedging round the
(Mughal) crown’. During Akbar’s reign, when his half brother,
Hakim, invaded India, Akbar had no ‘divine protection’ to display
against him and had to depend on his Hiilitary strength to make
good his claim®o Babur’s empire. Thus whenever ‘divinity’
dragged in either as an attribute of the royal power or the source
of imperial authority, it is more or less a trick of the trade, a play
upon words, or a mere assertion t’nat like everything else, royalty
must trace its ongm to Divine dispensation.

This brmgs s to the second aspect of our problem. How far
and in what sense was the Mughal Government an Oriental des-
potism ? That in itself raises the question of the significance of
Oriental despotism. That there was any special variety of despotic
rule manufactured in the East, and presumably on that account
more despotic than the variety cultured in the West, is open to
serious doubt. In this form of government there is neither East nor
West. If Louis XIV could claim in France that he was the State,
an Aurangzeb could go no higher and sometimes not even as high
as that.

Despotic the Mughal emperors certainly were. There were no
popular institutions acting as checks on them. But we shall get a
wrong idea about the extent of their power, if we took this to
mean that they had the right or the authority to issue commands
concerning the entire life of their subjects or even concerning all
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their political activities. They were never recognized as ‘the
masters of the Law’, thoughythey had to concede very often that
they were its servants. The entire field of the personal law of their
subjects was covered by the Hindu and the Muslim law which, the
emperors admitted, they had no authority to change. The only
known invasion of Hindu law occurred under Shah Jahan when,
as already related, Shah Jahan took measures to secure that family
pressure should not prevent a Hindu from being admitted to Islam.®
This might possibly have involved a change in the Hindu law of
property whereby an apostate was given ashare in the family
estate contrary to, Hindu law. No change in the personal law of
the Muslims seems to have been either attempted or carried out.

This explains the curious observation of some European tra-
vellers who declared that the Mfghals possessed no written law.”
The law was certainly written, But the Mughal state had had no
hand in the making thereof. No Mughal law could be discovered
because none such had been made. But of written laws therg was,
such a multiplicity that Aurangzeb was driven to codify them—not
by his authority as the Mughal emperor, but as a serious student
of Muslim law, who felt that it was very difficult to find one’s way
in the intricacies of the Muslimlaw as it then stood® The Fatawa-i-
<Alamgiri that resulted from the labours of the theologians he
employed owed nothing for its ,uthority by being called aflter
Aurangzeb; its compilers had to cite authority for every view they
advanced or adopted.

Of course several Sanskrit Digests of Hindu peonal law were
prepared during the period. Again they owed nothing of their
authority to the emperors. Kamlakar, Raghu Nandan, Mitramisra
Narasingha and a host of minor writers laboured hard in the
various branches of the Hindu law, deriving their opinions from
ancient law-givers or sometimes striking out new paths for them-
selves in order to get out of the confused growth of the multiplicity
of opinion expressed by their predecessors. The Hindus were in a
further position of advantage in this respect. ‘They had courts of
their own—the Panchayats—for deciding cases turning on the
interpretation of their personal law. It is very difficult to discover
any imperial attempt at modifying either the composition of these
courts or their law of procedure during this period.

The criminal law was again Muslim. The relations between the
subjects themselves as also between the state and its subjects were
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fundamentally governed by the Muslim law. We have seen that
Akbar made serious changes here v/hen he changed the religious
policy of the state. His modifications, however, really concerned
the field of public law. Even here they usually involved a decla-
ration by the state that it would not prosecute offenders—mostly
non-Muslims—against certain laws. Sometimes this was extended
to include the cessation of prosecution of the Muslims for what can
only be termed as religious offences—their non-fulfilment of their
religious duties.® One must admit that the Mughal emperors
exercised a good deal of authority here. Akbar was not, however,
an innovator herein as he is sometimes supposed to be. Before him,
‘Ala-ud-Din and Muhammad Tughlaq had started on paths of their
own.'® As we have already seen, the so-called Infallibility Decree
was mainly a concession to orthodoxy rather than a valid instru-
ment for changing the Muslim Law.1! Unlike ‘Ala-ud-Din who
declared that he did not know the law and acted on his intuition,
Akbar still professed to act within the law, adopting one of the so
many prevailing opinions among the canon law jurists. Strictly
speaking then even Akbar did not claim the right of changing the
Muslim public law in theory though he changed it in practice by
his disuse of sofne of its provisions.

Under Aurangzeb this right to modify the Muslim law was sur-
rendered. Time and again we find him consulting the theolo-
gians with regard to matters of civil or criminal law. We find him
extending his submission to it even in matters of taxation and
regulation of tiade and commerce. He broke the monopoly enjoy-
ed by the manufacturers of wire at Ahmedabad and threw the
trade open to all after consultation with his theologians.1? He gave
up his attempt to regulate prices when he discovered that it was
unlawful.’® He even allowed his pet project of making converts to be
endangered by remitting a case of murder to the qazi rather than
absolve the murderer when he offered to embrace Islam.14 His
reign was the Golden Age of mulladom and he accepted this check
on his authority gladly.18

That brings us to the question of the alleged theocratic nature
of the Mughal state. Whatever might have been involved in the
practices of early Muslim rulers, under the Mughals the state could
not be called a theocracy. This form of Government involves the
subordination of the state to the church. Now, Islam did not set
up an organized church, nor did it recognize the custom of priests
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specially ordained for their office. It had no hierarchy of religious
officials enjoying primarily a religious status. A theocracy in the
ordinary sense of the term would have been impossible under
Muslim rule when no one at any time possessed the right of render-
ing infallible interpretations of the Muslim law. Of course the
Muslims did have a Khalifa, sometimes more than one of them.
But the Khalifa was not a spiritual ruler in the sense in which the
Pope is. He possessed no power of issuing ex cathedra interpretations
of Islam legally binding on all Muslims. The Qur'an interpreted
in the light of the alleged earf} traditions of the life of the Prophet
or His companions ‘was, and still is, the only lawful religious autho-
rity recognised in Islam. Change had been permitted by the pro-
vision that whatever was sanctioned by the entire Muslim world
was lawful.16 »

If this was the general position, it was much more so in India
and particularly in Mughal India. The Muslim personal law here
did not extend to the preponderant part of the Indian population. *
It is impossible to think of a state ds a theocracy where such a
large part of the populatiof was admittedly left to its own devices
in matters of such great importance. Even Auraggzeb made no
attempt at introducing any changes here.

But there was one matter in which the Mughal state came
dangerously near to recognizing the authority of an ecclesiastical
dignitary. The Sadr-us-Sallur was the chiel theologian®in the state,
presumably the most learned doctor of the law anddits most pious
practitioner. All the Mughal emperors agreed in leaving Yo their
Sadr the authority to declare the Muslim law. Akbar alone claimed
for himself, as a rightcous ruler, the power to adopt one of the
many conflicting views on a matter under the [nfallibility Decree.
But even this did not profit him much until a change was made in
the holder of the office. It was necessary for him even after this
declaration to dismiss Abdun Nabi and install Sadr-i-Jahan as his
Sadr-us-Sadiir. The declaration itself had been made only when
the Sadr-us-Sadir had signed it. Thus here was a curious situation.
The Sadr-us-Sadiir had the right of declaring the law when in
office. But the emperors appointed the Sadrs and could dismiss
any incumbent. Thus while in office the Sadr-us-Sadur was inde-
pendent of the emperor, he could however dismiss him from office.
This was well illustrated in connexion with Aurangzeb’s accession.
His Sadr-us-Sadiir refused to legalise his accession because his
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father was still alive. Aurangzeb gpt out of it by dismissing the
Sadr-us-Sadir and finding a convenient successor who declared in
advance that the Khutba could be read in Aurangzeb’s name in
his father’s life-time because his father was incapacitated from
acting!’—presumably because he had been imprisoned by his son.
Thus it was necessary for the Mughal emperors to be sure of secu-
ring a theologian learned enough to be raised to the position of the
Sadr-us-Sadur, if necessary, in order to justify their conduct.
Under Aurangzeb the subservient position of the emperor with
regard to the law was recognised in a very interesting manner.
Vukla-i-Shar‘a were appointed to enable his subjects to sue him
and get justice done according to the law.!® This only enabled the
launching of what we call Petjtions of Right in English constitu-
tional law for the redress of private wrongs. It had nothing to do
with Aurangzeb’s administrative policy. It gave no one any right
to control the political institntions of the country.

But if the Mughal empirc was not a theocracy, the Mughal
emperors in several ways undertook to act as the agents of Islam.
In theory they were nothing more than‘that—above all in the case
of Aurangzeb.cAkbar took a pride in his conquests as a means of
making ordinances of Islam known far and wide and spreading the
authority of the Prophet to territories where even his name had
not been heard of before.!® Jahangic and Shah Jahan considered
themselves the guardians of the true raith and watched over its
legitimate intevests.?® Aurangzeb's supreme ambition was to pro-
mote tie Muslim way of life not only among the Muslims but, at
least in outward conduct, among the non-Muslims as well.?2 Even
he made a concession in favour of the Christians allowing them to
drink.%?

But Muslim political theories, depending not mainly upon the
Qur’an but partly on the practices of the earlier Muslim kings and
partly on the traditions of the Persian non-Muslim rulers, were not
easily applicable to India. Was India a Dar-ul-Islam, the home of
the faithful or Dar-ul-Harb, a target for Muslim attacks ? Even in
such a simple matter it was impossible even for an Aurangzeb to
apply Muslim traditions of the law, which had arisen elsewhere,
to Indian conditions. Still earlier, Muslim kings in India had
sometimes presumed to act beyond the strict letter of the Muslim
law. Early in India’s contact with Islam, it seems to have been
realised that it was impossible to dream of her accepting Islam
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wholesale. The matter was left there and with it came several
modifications in Muslim law and practice in India. Naturally this
destroyed the theory that the Muslim rulers in India were to rule
here entirely as the agents of Islam.2

To revert to the nature of the Mughal state th=n, it was a despo-
tism of a limited nature where the rulers generally claimed to act
as the agents of Islam the exact demands of which they felt them-
selves free to decide. It was a despotism that left a very wide
margin to its citizens’ choice, in theory as well as in practice.

It is necessary however td remember one very important factor.
Limited though the authority of the Mughal emperor was in
certain ways, if they decided to overstep those limits there was
nothing in the political institutiogs of the state to serve as an
effective check on them. But pqpular rebellion was always there as
a well-recognised method of expressing disapproval of a ruler’s
policy. It did not carry with it the same religious taint as it did
in contemporary England for example. Still further, here.ditar)"
monarchy as such, was unknown "to the early Muslim law or
practice though the Shi*# schism was based on an assertion of such
claims. The carly Muslim ruler—the Khalifa—wgas an elect of the
faithful. Neither the Qur’@n nor the Tradition, except among the
Shi‘as, recognised the principle of hereditary succession, so much
so that there is no recognised laW of succession for the state. The
personal claim to the stdte was not recognised, it w#s not property
in the legal sense of the term. Naturally no law ofginheritance, as
such, was necessary or valid. Earlier Muslim kings in HMdia got
out of this difficulty by denying in theory their sovereign position.
They held power and exercised authority not in their own right but
as officers appointed by some far distant Muslim rulers who claimed
to be the Khalifa.2* Babur and his successors refused to cling to
that useless fiction particularly because they themselves were the
greatest Muslim rulers in the world at that time. But even the
allegiance to the Khalifa. though useful sometimes as a convenient
fiction to support an existing ruler, failed to provide any valid
rule of succession. Where law failed the monarchy, practice pro-
ved of no better help. The deathbed of almost every Mughal
emperor witnessed a feverish activity to settle the question of suc-
cession. While Babur lay dying, his prime minister was busy
conspiring to keep out Humayiin.?® Humaylin’s death was too
sudden and the Mughal position in India too precarious at that
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time to admit ol much disputing aboyt successions. Akbar’s death
was followed by Jahangir’s accession; but Khusrau, Jahangir’s
eldest son, contested his own father’s right to succeed. The latter
part of Jahangir’s reign was disfigured by conspiracies of various
types regarding the succession. After his death the unfortunate
Bulaqi was chosen to keep his place warm for Shah Jahin, who
was absent in the south. Shah Jahan’s arrival saw Bulaqi murder-
ed and Shah Jahan sat on his father’s throne after wading through
the blood of his possible rivals. Aurangzeb paid him back by
imprisoning him and ruling, not in'Shah Jahan’s name, but in
his own, even while Shah Jahan was alive.?® 'Thus the Mughal
practice adhered closely to the contemporary Muslim notions
about succession to the state. It was not successful rebellion resul-
ting in violently upsetting any recognised law or practice that was
responsible for these incidents. It scemed to he the normal course
of things and was the result of absence of law on the subject.

It is also necessary to remember that the Mughal emperors left
a very wide field of their ¢itizens’ activities alone. In Europe it
was the period when political authorities-whether ruling princes
or kings in Parli~ment—were busy dictating to their subjects even
the variety of religious beliefs they were to hold. Those who
governed on behalf of Edward VI, for example, said that the reli-
gion of the English people shduld be Protestant and England
became ProteStant. Mary came after him® and, as if by magic,
England 1everted to Roman Catholicism. With Elizabeth the
wheel tuined again and England emerged Anglican from the strug-
gle. Howsoever accustomed we might be at the present moment to
the state’s leaving the religion of its citizens alone—and even in
the twentieth century a Hitler would not allow us to take this as a
matter of course—in the sixteenth and the seventeenth centuries
the religious beliefs of their subjects were very much a concern of
governments. The Mughals, therefore, proved an exception when
they left the religious beliefs of their subjects alone. They passed
no Acts of Supremacy, they enforced no Thirty-nine Articles, so
far as the beliefs of the preponderant majority of the population
were concerned. Even for the Muslims all that they did was to
punish apostasy and extort outward conformity in certain matters
of public conduct.



NATURE OF THE STATE IN MUGHAL INDIA 225
NOTES

1 Akbar Nama, 111, 97.

8 Turak, 24.

8 Lahauri, I, i, 174,

4 Nigar Nama Munshi, 157.

8 Mirat-i- Akmadi, 1, 248 ; Tavernier, I, 356.

¢ Lahaurl, I, ii, 535, Qazvini, 401-05.

? Roe, 269.

8 Cf. Fatawa-i-“Alamgiri.

¢ See Ch. 2.

10 Barni, 296, 338.

11 See Ch. 2. .

1 Murdt-i- Ahmadi, 1, 292-93.

18 Khafi Khan, 11, 395.

14 Akhabarat, 10 May, 1700.

1% Aurangzeb renounced the practice pf attaching the property of the public
iervants and realizing state dues by its sale because he was told it was against
he Muslim Law (Mirat-i-Ahmad:, 1, 293).

One of Aurangzeb’s governors was so much upset by the privileged pesition ,
)ccupied by the theologians at his court that on hearing of the report of Mughal
lifficulties in the south, he suggested that th.ey be asked to use their spiritual
yowers (Khafi Khan, 11, 343)°

A quarrel between the qazi of Lahore and the governor of .thc Punjab about
heir status resulted in the qazI's losing his life and the governor’s losing his
ffice (Khafi Khan II, 257-58).

For further instances of the powcrs.and privileges of the theologians, cf.
Cazim 1075-76 ; Faipur Records, VI, 260-61. Akhabarit, (Provincial seiies,
3ujarat) year 46, 22 ; Khafi Rhan, I1, 444-45.

18 Mohammedanism by C. S. Hurgronje, 66, 73.

17 Tavernier, I, 356, Mirat-i-Ahmadi, 1, 248.

18 A Wakil-i-Shar‘a holding the rank of a dosad panjahi (over 250) is mention-
d in the Akhabirdt dated 17 January, 1703.

19 Letters of Abu’l Fazl, part 1, Letter No 3.

20 See Chs. III and IV.

81 See Ch. V.

8 Insha-i-Madhoram, 39.

22 Cf. Nature of the State during the Sultanate in my Studies in Medieval
ndian History

% Cf, Tripathi, Some Aspects of Muslim Rule in India.

B Tabagit-i-Akbari, 193.

8 s‘Ayrangzeb’s Rebellion against Shiah Jahan’ in my Studies in Medieval

ndian History.



1.
. Fatawa-i-*Alamgtri, Urdu tianslation, (The Nawalkishore Press, Lucknow).

N s N

BIBLIOGRAPHY
CONTEMPORARY AUIHORITIES
Aarbic

Mu‘alim-ul-Qurba, by Mumammad, ed, Levy with an English abstract.
) b g

Ahkamul-Salatinya, Almawardi, Urdu translation, Hyderabad.

. Kitab-ul-Khiraj, Abu Yusaf, Urdu transhition, Hyderabad.
. Dastir-ul-1Vuzra, Ghias-ud-Din (Urdu translation). «

. Siyasat Nama, Nizam-ul-Mulk.

. Fatuh-ul-Buldan.

™

Perstan

MANUSCRIPTS

o

. Amin Ahmad Razi : Haft Aqalim.
. Zain Khan : Tarikh-i-Baburi. v
. ‘Abdullah : Tarihh-i-Daudi.

‘Abbis : Tarikh-i-Sher Skihi.

. Ahmed Yadgar : Tarikh-i-Salatin Afaghana.

. ‘Arif Qandahari : Tarikh-i-AMuhammad “Arif.

. Bayazid : Tarikh-i-Bayazid. -

. Travel of “35dul Latif from Gujarat to Bengal during the years 1607 and 1608.
. Jauhar : Tazkirat-ul-1Vagi‘at.

. Raﬁ:-‘ud-Din'Shirézi : Tazkirat-ul-Maluk.

. Faizi Sirhindi : Zabt-ut- Tawarikh.

. Mirza Aminai Qazvini : Badshahnama.

. Chandar Bhan : Chahar Chaman.

. Jalal-ud-Din Tabatabai : Badshahnama.

. Muhammad Sadiq : Subl-i-Sadiq.

. Muhammad Tahir : Mulakhas.

. Qabil Khan : Adab-i-*Alamgiri.

18.

News Letters of Aurangzeb, refeired to as Ahhabirdt and Court Bulletins

as well.

19.
20.
21.
22,
23.
24,
25.
26.

Faipur Records.
Ibrahim : Inska-i-Ibrakimi.
Kalimat-i- Ta‘yyibat.
“Aqil Khan : Igbal Nama-i- Aurangzeb.
News Letters, Provincial Series, Gujarat.
News Letters, Provincial Series, Agra.
‘Inayat Ullah : Kalimat-i- Aurangzeb.
‘Indyat Ullah : Ahkam-i-*Alamgiri.

226



[ 2]
13
~

BIRTTOGRAIHY

27, CAbu’l Hasan 0 Maageltut-Havan,
28. Khatut--Shieigi. Y
29 Tethruall . Kamlma-i- 7, thamall,
W Lhan Do s Favhat-s  Alamain,
CBhio S o NG use D Lha
AhTam e Hamgin,
I tur-ul-* mal.
o Jewabat-r Alamg g,

)
)y
&Y

‘

2l
O Ao S g,

o, Nbutt Past Namiud - Auranszeb \Nama
7. Perstan Letters (India Oflice M8,

G Guradhar Dass - Ram N ana,

0

B
K

»
J

oo

e ot .
P L e s o o,

v
i

0N e vathen Baban ein 1-Ghaihi. @

5o Jaond Rhan s Inska-= Imla, Hydergbad,

oI Rt e Sallr Ranthanbore, Hivderabad.

Cooab e UNUeahe Khan s Tazkirat-ul- Malid .

oA Qs u Mahavaad s FardderFinshita,

YOALRE L azl s Ainer- Hban

3. Fusokee-Babun, Enghsh translation by Eiskine and Leyden, ed. by King.
4. Bad oo o Muntablub-ut- Tawarikh

o Aba’) ozl - Albar Nama.

6. Nizam-l-Din - Tubagat-igAhbar:.

oI d- Bl Fadd.

O Julvwon o P uak-i-Falangon.

W b s Dabotan-i- Mazahib.
100 N amd Khan @ Ighil Nama-i- Jahangirn

(1. Lett- v of Auranozeb.
12, Abdel Hye  Alrat-i-Akmad:.

13, Abdad Hamil Libawi @ Badshah \ama
1o Karim @ *Alamgn Nana.

15, Sher Khan @ Murat-ul Khasyal.

16 Musta‘id Khan ;o Ma‘@sir-r-* Alamgrrr.

17, Madho Ram : Invka-i-Madhnam.
18, Insha-i-1 akn Walid.,

1o, Ahmad Suhindi : Maktabat-i-ALulla Ahmad Sirkindi.
20. Baharistan-i-Ghaibi, Eughsh abstract with notes by Sri Ram Sharma in
FJournal of Intran History, and Indian Historical Quarterly, Calcutta.

21, Rawis r-i-Maviki,
22, *AGT - Tardhh-i-Fuo-shah.
23, Suyan Rai Bhandari : Ahulasat-ut-Taiedr hh.
21, Ghulam Husain @ Raya:-us-Salatin,
U KU Khan @ AModalbiienl-Lubdh,



228 BIBLIOGRAPHY

26. Muhammad Salih, ‘Amal-i-Salih.

27. Tartkh-i-Qaum.

28. Fatawa-i-Jahandari of Barni, English tlamlanon in Political Theory of the
Delhi Sultanate by Habib and Khan.

Sanskrit

1. Jaya Soma : Biography of Karam Chand, a Jain courtier of Akbar.

2. Deva Vimala Mun : Hirasaubhagyam.

3. Kavindrachirva’s List : A list of the MSS. in the library of Kavindracharya,
published in the Gaekwar Oriental Seties.

4. Ranchhor Bhatta : RGj Prasasti : A hisfory of Udaipur inscribed on stone
on the Raj Sammud Lake, near Raj Nagar, Udaipur. »

Hindi
¢
1. Nabha Ji: Bhakt Mal with corfimentaries by Priya Dass. Tt has been
translated into English and Urdu.
2. Misra Brothers : Misra-bandbu-vinoda : A history of Ilindi literature.
3. Man : Raj Vilas (Nagri Pracharani Sabha).
4. Tripathi : Rahim Sudha. ¢
5. Sur Das : Sur Sagar. .

Gurmukhi
1. Guru Gobind Singh : Vichitra Natak.
Marathi
1. Shwacharit Sahitya, Vol. 1V, Poona.
English
(Mostly translations from Jesuit accounts and accounts of European travellers).

1. Monserrate : Account of India, translated by Hoyland.
2. Du Jarric : dkbar and the Fesuits, tianslated by Payne.
3. Father Hosten : Memories of the Asiatic Society of Bengal, V.
4. Maclagan : Fesuits at the Court of Akbar; F. A.S.B. (Calcutta). Makes
available in English a good deal of information contained in Jesuit accounts.
5. The Embassy of Sir Thomas Roe, ed. Foster.
6. Early Travels in India, ed. Foster.
. Travels of S. Manrique, translated by Hosten and Laurd.
. Ovington : Voyage to Surat.
. Bernier : Travel in the Mughal Empire, translated by Constable.
. Tavernier : Travels in India, translated by Ball.

—
O WwoeN



BIBLIOGRAPHY 229

11. Fohn Marshal in India, ed. by S. A. Khan.

12. Manucci : Storia do Magor, ualslated by Irvine.

13. English Factories in India, ed. Foster.

14. Fahingir and the Jesuits, translated by Payne.

15. Brij Narain and Sri Ram Sharma : A Dutch Chronicle of Mughal India,
Calcutta.

LATER AUTHORITIES USING CONTEMPORARY MATERIAL

. Shah Nawaz Khan : .Ma'asir-ul-Umra.

. ‘Ali Ahmad Khan : Mirat-i- Ahmadi.

. Orme : 4 Fragment of Hntorv‘(()alcutta repunt).

. Azad Bilgiami : Xhazain-1-Amra.

Afzami : Tarkih-i-RKashmir,

Bakht Mall : (MS.) Tartkh-1-Sikhan,

. Shyamal Das : (Hindi) Vir Vinod. ®

. Gorl Shankar Ojha : History of Uaipur (Hindi).

Joseph Schacht, The Origin of Muhammadan Furisprudence.

. Maurice Gaundefry Demombynes, The duslim Institutions.

SCOP®ND U BN —

—

MODERN WORMKS

.o
A. S. Triton : The Caliphs and Their non-Muslim Subjects.
. P. K. Hitti : Huistory of the Arabs.
. S1i Ram Sharma : Studies in Medicval Indian History.
. Archaeological Survey Keports.
. Journal of the U. P. Historical Suciety? (Allahabad, 1936).
. Twentieth Century, (Allabebad 1936).
. Qanungo : Sher Shah.
. Sri Ram Shaima : Mughal Government and Admuinistration.
9. V. A. Smith : .1kbar, the Great Mughal.
10. Brown : A History of Persian Literature, Vol. 111.
11. Shibli : She‘r-ul-*Aajam (History of Peisian hiterature in Urdu), Vol. 111.
12. Faramin-i-Salatin, cd. Bashir Ahmad.
13. Elliot : Bibliographical Index of the IHrstorian of Muslim India.
14. Maclagan : The Jesuits and the Great Mughals.
15. Sir Wolsley Haig : Cambridge Shorter 1listory of India, the Muslim Period.
16. Azad : Darbar-i-Akbari.
17. Nazir Ahmad : History of Indw.
18. Khosla : The Mughal Kingship and Nobulity.
19. Smith : Fain Stupa of Mathura.
20. Mallesson : Akbar.
21. Smith : Fains at the Court of Ahbar (The Bhandarhar Commemoration Volume).
22. Cambridge History of India, Vol. 1V.
23. Von Nocr : Emperor Akbar.
24. J. J. Modi : Parsis at the Court of Akbar.
25. Blochmann : Badaoni and the Religious Views of Akbar (Proceedings of the

N o—

o= =2 RS I S ]



230 BIBLIOGRAPHY

A.S. B. March, 1869).

26. H. H. Wilson : Religious Innovation of 4kbar.

27. Vans Kennedy: SomeNotices Respecting the Religion Introduced by Emperor Akbar.

28. Hodiwala : Studies in Mughal Numismatics.

29. Qanungo : Dara Shikoh.

30. Yusuf Husain : Prince Darg Shikok (Journal of the Mushim University,
Aligarh).

31. jJournal of the Punjab Historical Society, Vol. IV and V.

32. Maccauliffe : Sikh Religion.

33. Sohan Lal : ‘Umdat-ut- Tawarikh.

34. Irvine : Later Mughals.

35. Islamic Culture, Hyderabad.

36. Sir Jadu Nath Sarkar : durangzeb.

37. Sardesai : Marathi Raygsat.

38. Rahman All : ‘Ulma-i-Hind.

39. Calcutta Review, 1869.

40. Brown : Mughal Paintings.

41. Beni Prasad : jahangir.

42. Saxena : Skah Fahan.
- 43, Taruqi : Aurangzeb.

44. Sri Ram Sharma : A Bibliography of Mughal Ind:a.

45. C. 8. Hurgronje : AMohammedanism.

46. Margoloith : Muhammad.

47. Dennet : Conppersion and Poll Tax in Early Islam.

48. Sukumar Roy : Humayin in Persia.

49. Gruneham : Medieval Islam.

50. Sri Ram Sharma : Maharand Prafap.

51. Abdul Aziz : Development of Islam in Its Indian Envurcnment

52. Jadunath Sarkar : Chaitanya, His Life and Teocduns

53. D. C. Sen : History of Bengals Language and Luterature

54. D. €. Sen : Chailanya and His Age.

55. Kennedy : The Chaitayya AMovement.

56. I.H. Qureshi : Development of Islam in Fir =i istan

57. Athar Ali : Mughal Nobility under Aurangich.

58. Khaliq Ahmad Nizami : Religion and Polutt.s i Mugind India.

59. Sri Ram Sharma : Mahdrana Raj Sinch and His Times.

60. Sri Ram Sharma : “Islam—The Founder, The Faith aud Institutions’
in The Journal of Indian History, Trivandrum.

61. Philips (ed.) : Politics and Society in India.

62. Ghani : Development of Persian Literature under the Mughal Linterors.

63. Hadi Hasan : Persian Poetry under the Mughal Emperors.

64. K. K. Datta : Some Mughal Firmins, Sanads and Parcanis.

65. N. L. Coulsin : “The Statc and Individual in Islamic Law®' ., Inferratonal
and Comparative Law Quarterly, V1 {1957).

66. Sardesai : 4 New History of the Marathas.

67. Kincaid and Parasnis : 4 History of the Maratha Peoples.

68. Encyclopaedia of Islam.

69. Smith : Akbar, the Great.

.



INDLX

‘Abbas Salavi, 114
Abdal, 111

*‘Abdul Aziz, 136, 160
‘Abdul Ghos, 54
‘Abdul Hagq, 65

Abdulla, protest agamst war  on
Golkanda and Bijapui. 175
‘Abdulla Khan U/bel,  Akboar's

letter to, 57, 59
‘Abdul Latif, Akbai’etutor, 32
‘Abdul Latif, 65
‘Abdul Ma‘ali, 54
‘Abdun Nabi, executes a Brahaman,
31 ; his arrogance, his death, 3t;
signs infallibility decree, 50
*‘Abdur Rahim Khan-i-Khanan, 95
‘Abdus Samad, 54
Abu’l Faizi, Badayiini on his conver-
sion to Shifaism, 61
Abu’l Fazl, hiv account of *Memit’s
execution, 30 ; Akbar and Abu’l
Fazl, 36, 57, 58; arrwval at Akbar’s
court  34; Salim’s allegations
against, 57, 38 ; as Akbar’s biogia-
pher, 65; on Jizya, 6t8n ; Bada-
yuni's  allegations agaimf, 74n,
204
Abu’l Fazl Mamari. on Hidu pro-

tests in Delhi against unposition of

of Jizya, 192; on Netagi’s con-
version to Islam, 205

Abu Tarib, sent to destioy tenples
m Jaipur. 175

Act of Supremacy, absence of 1t
equivalent under the Mughals. 185

Act of Uniformuty, 51

Achal Mahkani, 37

*Adil Khan, 117, 178

¢Adil Shah, 18, 27

Administrative measures of Akbat,
44-48

Afghans, heretical practices of, sup-
pressed by Shah Jahan, 106
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Bahadur Singh, 156

Bakht Mall, 180, 187-90

Balban, 12, 14, 17

Bal Chandra, 88

Bakhtawar Singh, 116

Banda, 181

Baniras, 31, 84, 111, 170

Banaras Firman of Aurangzeb, 168

Barni, 14

Bahlol, 18

Bar Nagar, 176

Bartoli, 60

Bayazid, 31
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Biram Dev, 193
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Akbar’s prohibitions against con-
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gir's religious beliefs, 96
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13, 14 ;* executed for blasphemy,
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Budh Singh, 155
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Bulaqi, 224
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Castration of children, forbidden m
Bengal, 93 ; of young children
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Chhaila executed, 117

Chamkaur, battle of, 181

Champasani, 173

Chanda, 203

Chandar Bhan, 110

Chanderi, 24

Chandu Lal, 87

Charles 11 of England, 191

Charles X of France, Salim Shah
Stri compared to, 27 ; Aurangzeb
compared to, 2 16"

Charities, royal, under Akbar, 34,
46 ; of Jahangir, 82, 86, under
Shah Jahan, 105, 106, 116

Clecks, absence of, on the authorit})
of Mughal emperors, 223

Child marriage, prohibited byAkbar,42

Child widows, 92

Children, 116

Chintaman temple of, 112, e

Chintamani, 119

Cmelitia order, 89

Chitor, 25, 174

Choki Garh, 203

Christmas, 91

Christians, under Akbar, @9; under
Jahangir, 84-86, 97; under Shah
Jahan, 112

Churches, built under Akbar, 37;
added under Jahangir, 83; destruc-
tion under Shah Jahan, 112

Circumcision of children of tender
age ‘prohibited, 43

Claiendon Code, 215

Cloth of gold, use of, forbidden by
Aurangzch, 128

Clerical mistake in collecting Jizya,
earn remission, 195-96

Common  citizenship  established
under Akbar, 36; destroyed by
Aurangzeb, 171, 172

Comprehensive state, 120

Companions of the Prophet, Faizi’s
claim to follow their path, 58, 64
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make Akbar arbiter, 49-51

Conversion from Islam (see
apostasy), 2; under Sultanate, 2;
under Akbar, 39; under Jahanglr,
82, 83, 85, 86; uuder Shah Jahan,
113-15

Conversion to Islam, 13, 16, 56, 113-
115, 203-13

Converts to Christianity, 85, 86

Coryat on Jahangir's religion, 96,
Coryat on pilgrims, 84

Court ceremonies and ceremonial, 48,
93, 94, 104, 105, 106, 127, 128
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107; banished from court by
Auwangzeb, 127
Criminals, converts sought from

among, 115, 145, 165, 166, 168,
204, 205, 206
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Cultural contacts, 37, 38, 95, 96,
118, 119

Custom duties, Mushms exempted
from 183; re-imposed on Muslims
at lower rates, ﬁi‘l, 183 -

Dabistan-i-Mazihib, on DIn-i-11ahi,60;
on Guru Arjun, 87; on conversions
to Hinduism fromelslam, 114, 115

Dahad, 196

Dalhousic, 115, 1T

Dalpat, executed for converting a
Muslim girl, 114

Damodar Lal, 173, 173

Dancing gitls, 167, forbidden atten-
dance at court, 127
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Kesho Rai temple, 112;influence on
Shah Jahan, 112, 118, 119; a Sifl,
112; his attempt at proving tolera-
tion to Hindus lawful, 119 ; prais-
ed by Jagannath, 119; condemned
as an apostate, 114, 127 ; associa-
tion with Sarmad, 134 ; secks bles-
sing of Guru Hargovind, 179
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Darshaniyas, 61, 91

Dar-ul-Haib, India as, 222

Dar-ul-Islam, India as, 222
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of, by Mughal emperors, 91, 128

Dastiirj1 Meharji Rana, 47

Daud Khan, 168

Dayanat Rai, 110

Debts to Christians, 97

Deccan (also south India), 57, 175,
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Declaration of Indulgence, 191

De Graaf, on the destruction
Hindu temples, 171

Delhi, Mosque in 55 ; Jharoka Dar-
shan, 106; Sarmad at, 134; Idols s
desecrated at, 174; protest against
Jizya at, 142

Despotism, of Mughal emperors, 218-
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Devi Chand, 204

Dev Garh, 203

Deval Ghat, 196

Devi Singh, 193

Dhamuni, fort desecrated at, 111

Dharm Pura, 44

Din-i-1lahi, 60, 61, 62, 96

Dipavali, 4, 42, 91, 142

Divine origin of hingship, 217, 218

Divine right of kings, 63, 178, 217

Diwan-i-Hafiz, study of, proscribed,
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Dorab Khan, 174

Dress for Hindus, 16, 118, 175

Drinking, 13, 118

Du Jarric, 55, 56, 58, 59

Durga, 116

Durjan Sal, 116

Dwarka, 177

of

Easter, celebrated, 91

Ecclesiastical Department, 46, 47

Economic pressure, for conversion to
Islam, 205, 206

Education, religious, of Hindus pena-
lized by Aurangzeb, 171

Egypt, 15
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Employment of Hindus in public
seryices, under Sultanate, 5; under
Akbar, 39, 40, 78, 80 ; under
Jah@ngir, 92, 93 ; under Shih
Jahan, 106-10 ; under Aurangzeb,
154-67

English Factory Records, on buying
back of Hindu temples, 173

Engraving of Hindu gods and god-
desses forbidden, 182

Europe, 16, 17

Eurogpans (Christians), allowed to
drink, 118, 130,131

Evidence of non-Muslim not accep-
ted, 16

Evil spirits, 58

lggccuse policy, 44

Fairs and festivals, 91

Faizi, 36, 45, 59, 65

Faizi Sirhindi, 52

Famine, 116

Fani, 87; 180

Faramin-i-Salatin, 46

Farmains of Aurangzeb, lilhi caien-
dar used in, 127

Fagqirs, 37, 42

" Farid, 82

Fath Ullaa Shirazi, 54
Feudatory states, Jizya levied in, 143
Fireworks prohibited, 182

Firoz Shah, 2, 3, 4, 10, 12, 13, 17,
26, 27, 152

Fatulat-i-Feroz Shahi, 16

Finance minister, Hindu, under

Akbar, 40, under Shah Jahan, 110;
provincial, 110

Finch, on the worship of Akbar’s
tomb, 45; on Jah@ngir’s religion,
96

Firishta. 65

Fishing, prohibited
Akbar, 41

Forbidden food, 41

France, 27

Froude, 216

partially by

Gadal, 46
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Hindu temples at Banaras, 183, 184
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Ghazl, Akbar as a, 30

Ghazi Khan, 50

Ghaznavids, 11

Ghyas-ud-din Tughlag, 5, 13, 17

Gilani brothers, 65

Girdhar Das, translator of Ragiayana
in Persian, 95 o

Goanese, 82

Gobind Singh, Guru, 180, 181

Golkonda, 106, 134, 176 0
Gopinith temple, 172, 173 .
Gorakhtiri, 92

Govardhan, 172

Governors, Hindu, under Akbar,

40; under Jahangir, 92, 93; under
Aurangzeb, 156

Governor of the Church,*T
rants to Hindus, resumed by Aw-
angzeb, 158

Graveyards, 97

Guerreiro, on conversions to Chuis-
tianity, 85; on the recovery o
Muquarrab Khan’s sof, 86; on
Jahangic’s restoration of Mushm
festivals, 91; on religious discus-
sions under Jahangir, 92: on
Jahangir’s prohibition of slaughter
of animals, 94

Gujarat, 32, 34, 38, 47, 55, 88, 8Y,
95, 111, 112, 123, 132, 133,

Gujrat ( Gujrat in Punjab), 113-14

Gulbadan Begam, returns from pil-
grimage to Mecca, 54, 55

Gurdasa, Bhai, 188

Gurditta, Baba, 187

Guru Kishan, 116

Gwalior, 24, 90

Gyaspur, 177

Haig, Sir Wolsley, 52-65
Haitheswar, 176
Haji Ibrahim Sirhindi, 34
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Hakim, 57

Hakim Gllani, 58

Haragaon, 111

Hardwar, 84

Horgovind (also Har Gobind), 87,
115, 178

Har Krishan, 178, 179

Har Rai, 178, 179

Harivamsa, 38

Hathi, 116

Hawkins, 92, 93

Heirarchy of religious ofhcials, 221

Hemu, 18, 27, 30

Hemu'’s father, 31

Hereditary Monarchy, 223, 224

Heresy, 16, 31, 74

Hijii year, 44,127

Hindu Beg, 24

Hindu calendar, use of, under Au-

® rangzeb, 127 .

Hindu astrologers, 94

Pindu brides of Mughal princes con-
verted to Islam by Shah Jahan, 117 =

Hindu converts to Islam under Shah
Jahan, 90-92F under Aurangzeb,
165-74 oo

Hindu festivals, 42

Hinduism, 37, 56

Hindu Karoiis, 158

Hindu law of pioperty, changed by
Shih Jahan, 115-16

Hindu poets, 119

Hindu princesses, their conversion to
Islain by Shah Jahan before mar-
nage to Muslim princes, 117

Hindu, scriptures translated
Persian, 38, 118, 119

Hindu temples built under Aurang-
zeb, 13-18, 178, 210

Hindus, under the Sultanate, 1-7,
13-18; and Jizya, 1, 2, 24; under
Sher Shah, 26, 27; Muslim atti-
tude towards Hindus, 30, 32, 64;
m public services under Akbar,
39, 40, 57-59; under Jahangir, 92,
93; under Shah Jahin, 107-110,
under Aurangzeb, 154-57; Hindu
Law, 52, 219; Akbar and the

-

into
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Hindus, 48; Jahangir and the
Hindus, 76, 98; tempted to be-
come Muslims under Shah Jahan,
115-17; and under Aurangzeb,
128-31, 168-213; protest against
imposition of Jizya, 192

History, study encouraged by Akbar,
45

Holi, 4, 131

House of Worships (‘Ibadat Khana),
33

Hugli, 83

Humayun, 18, 24, 25. 26, 28, 33,
38,48

Husain Khan, 31

Husain Khan, Khwaja, 181

Husain Malik, 134, 176

Hyderabad, 113, 176

‘Jbadat IXhana, 35

Ibrahim, 89, 90

Ichchabal temple, 111

Id, 72, 80

Idols, 97, 132, 133, 135

I1ahi calender, 106, 107

Ilahi sect, 47

Ilahi year, 44, 45, 46, 106, 107, 127

Htutmish, 12

Imiam, 49, 52

Imian Quli, 116 .

Immoral practices, 88

Indar Singh, 57

Imperial finance minister, Hindus
as, 85

Infallibility Decree, 49-51, 181

Indian officers, in British army in
India, 22

Inkstands, 127

Inquisition, 46

Insha-i-Abu’l Fazl, 49

Insha-i-Madhoyam, 116

Interest, charging of, 48

Intoxicants, 71, 110

Iqbal Khin, 13

Irach, 177

Ireland, 7, 37

Islam, 1, 2, 15, 38, 41, 45, 46, 48,
59, 74

INDEX

Islam Khan, 166
Islam. Yar, 165

Jadurtp Gosiin, 72

Jadunath Sarkar, 181

Jagannith, 119

Jagannath Purt, 4

Jagat Singh of Kotah, 119

Jagir, 17

Jai Chand Siri, 35

Jahaunara, 175

Jahangr, 37, 38, 55, 57, 63, 72,
79; 80, 81; and the sijjida, and
award of Shist as an honour, 63;
and slaughter of animals, 40, 94,

% 95: and Din-i-1lahi, 96; conver-
~ions to Islam under, 82-83; and
apostasy, 83; and Christians, 84-
86; and Sikhs, 86-87; and Jains,
88, 89; and Muslim heretics, 89-
91; Muslim festivals, under 91;
and religious discussions, 91, 92;
and religious enquiry, 91, 92; cul-
tural contacts under, 95, 96; ar
Islam, 96, 97, 98, 175, 133; and
prohibition, 93, 109; social evils,

., 93; and Hindus in public services,
92, 93; ayd temples, 83, 84

Jaimal, 52

Jain, idols, 24, 32; scholars at
Akbar’s court, 35; temples built, 37

Jainism, 45

Jains, order for their expulsion from
Gujarat by Jahangir, 66, 67; under
Jahangir, 66, 67

Jaipur, 175

Jaipur Records, 118, 119, 154

Jai Singh, 105, 112, 128, 176, 180

Jaisighpura, 130, 176

Jalal, 106

Jalalis, 47

Jalal-ud-Din, 6, 12, 13, 14, 16, 19

Jaldl-ud-Din, ruler of Bengal, 6

Jalal-ud-Din, Chief Qazi, 50

Jalal-ud-Din, Multani, 34, 47

Jalal-ud-Din, Qazi, 17

Jalore, 155

Jamuna, 142
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Jangamwadi Math, 26, 172

Jaswant Singh, 105, 110, 128, 172,
174, 176 y

Jauhar, 50

Jayasoma, 50, 52

Jesuit Fathers, 62, 83, 86, 97

Jesuit, first mission, 57, 59, 60

Jesuit Letters, 57

Jesuit Missions, 56, 113

Jesuit, second mission, 53

Jesuit, third nussion, 55

Jesuits, 46, 139, 40, 85, 80, 70, 75

Jews 11, 179 ’

Jharoka-darshau, 59, 106, 127

Jizya, its ongin, and natwm | 1,2,
3,9, 10, 11, 13, 50, 153, 151, 158;
and recusant fines under Ehzabeth,
7; Jizya under Sher
abolition by Akbar, 36, 51; Abu’]
Fazl on its natwre and abohtion,
50; Mulla Ahmad on its justifica-
tion, 50; reimposition by Auwrang-
zeb, 191, 192; protest agminst s
impositions, 159; difliculties
iecollection, 193-91; its  inci-
dence, 19%; its remission, 196, 197;
Aurangzeb’s order on its imposi-
tion and collection,
memoranda on collectio® in \i-
vase, 201, 202

Jodbipur, 26, 27, 173

Jog1i Pura, 44

Jujuhar Singh Bundela. &0, 91

Jwala Mukhi, 37, 84

Kabul, 24, 55, 57, 116, 120

Kaikhusru, 12

Kalima on the coing, 127

Kalimat-i- Ta‘yyibat, 121

Kalyan, 83

Kalyan Bhaui, 114

Kalyan, governor of Orissa, 93

Kalyana, Bhai, 188

Kamal Pashas, 65

Kamalakar Bhatta, 119

Kamalpur, 91

Kangra, temple at, destroyed by
Firoz Shah, 41; temple desecrated

Shah, 26®
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under Akbar, 31; Bhavani's temple
shared, 37; destroyed and dese-
crated under Jahangir, 83, 97,
1115 temple attracts Muslim  pil-
grims, 84

Kankroli, 173

Kanwar, complaint against holding
of a fair at, 170

Karm Chand, 35

Karm Chandra, biography of, 50, 51

Karor, destruction of temple at, 175

Karoris, Hindus replaced by Mushums,
122

Kartarpur, 115

Kashmn, 90; Jizya remitted in, 2;
new converts to Islam permitted to
teturn to their  faith, 6; fishing
prohibited in 44; temple destroyed
m. under Shah Jahan, I11; music
M Kashwir at receptions §mbid-
den, 1325 Mulla Shah in, 135 .

KaVindaiacarya, leads a deputation
against pilgrimage tax, 110; writes
a commentaty on Rigveda, 119

Kedarpur, templeddestioyed at, 177

Keshav Rai temple destroyed, 172

Khairpuia, 41

w

199-200: ® Khaityat Khan, 130

Khalita, 9, 12, 65, 182, 184
Khalifat Ullah, (;'.."61
Khanava, 24
Khan-i-A‘zam, 55
Khan-i-Jahan, 129, 174
Khandal Rai, temple of, 112
Khanzadas, 42
Khaundai Rao, 177
Khandela, 174
Khata Kheri, 111
Khizar Khan,
sphemy, 30
Khojas, 12; and Aurangzeb, 133
Khurram, 90; Tuladan perform'cd
by, to ward off evil, 94
Khusra, 88, 89, 90, 92, 224
Kiratpur, Guru Hargobind at, 178;
Guru Tegh Bahadur at, 179
Kishan Das, of Amroha, 210
Killers of animals, 53

pumshed for blas-
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Kolis, 173

Kot Nahang, 181

Kotwal, 94

Kotwal of Musketeera, 211

Krsna idol from Bindraban set up at
Nathdwara, 173

Krishan Singh, 182

Kuch Bihar, destruction of temples
in, 168

Kurnash, 48

Kurukshetar, 37

Lahore, 157; sumptuary restrictions
enforced at, 34; church at 37, 83;
conversions to Christianity at, 85;

salutation balcony, 106; Jesuit .
Mission at, 113; Sikh disturbance
near, 181

Lajpat, released on conversion, 204
.. Lakhest, 175
. Lalta temple, destroyed, 180
Law, of property changed by SHah
Jahin, 115, 116; law in the Mughal
empire, 219-20; digests of Hindu
. Law, 219; Aurangzeb’s adherence
© to Muslim law, 220; personal law
in Mughal India, 221
Law of succession, 11, 12
Letter, Akbar’¢ to philosophers of
Europe, and to ‘!Abdulli Khan, 54
Liquor, controlled sale of, under
Akbar, 43; punishment for sale
of, under Aurangzeb, 129
Lodis, 24
Louis X1V, 218
Lutfullah, 213

Ma‘Gsir-i-‘Alamagiri, on prohibition
of carrying arms by the Hindus,
182; on the collection of the Jizya
in the Deccan, 195

.Maclagan, cited as reproducing Jesuit
testimony, 86

Mahabharata, translated into Persian,
38

Maham Anaga, 30

Mahbiib Ullah, 135

Mahdi, belief in the advent of, 64

INDEX

Makhdiim-ul-Mulk,  his princely
fortune, 34; appointed Sadar, 46;
stgns Infallibility Decree, 23, 50

Makhowal, 179

Malarina, 172

Maldev, 27

Malpura Toda, 178

Milwi, 193

Manawar Beg, 175

Mander, 194

Mindhaita, 157

Man‘,:}cci, on Chahar Taslim, 105;
on the use of wine by Aurangzeb’s
chief qazi, 131; on the prohibi-
tion of bhang, 13!; on the cam-
paign against ‘unlawful’ beards,

. 132; on execution for heresy, 133;

" on the imposition of the Jizya, 197

Manrique, on slaughter of peacocks
under Shah Jahan, 118

Man Singh, 31, 38, 39, 92, 112, 172

Man Singh Jain, 35, 88

Mar Sirgh Rathor, 130

Mazratha prisoners, 211

Marriage, of Hindu pringcssd‘“wnh
Akbar, 33; between minors dis-
couraged, 42; between near rela-
tives discouraged, 45; mixed mar-
riages ¥4, 52

Mary and Roman Catholicism in
England, 224

Masihi, 95

Mass conversion, 206

Mathematics, study encouraged, 45

Mathura, Akbar at, and abolition of
pilgrimage tax, 37; Bir Singh’s
temple built at, 83; temples attract
Muslim visitors, 84; Jahangirs dis-
cussions with Jadurap at, 92; Dara
presents a stone railing to a temple
at, removed by Aurangzeb’s orders,
170; temple destroyed, 170

Maya Das, 110

Mayipur, 177

Mecca, 55, 106

Medicine, use of wine as, permitted
by Akbar, 43

Mednlpur, 169
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Memoranda on the collection ol
Jizya in Parganah Nivase in 109%
A.H., 201, 202

Meos, 42

Mewar, 47, 83, 97, 121

Mian Mir, 92, 135

Middle class, incidence of Jizya on,
195

Military operations, destructions of
temples during, 31

Mina Bazar, 44

Minors exempted, 196

Minting charges, highes for Hundus,
183

Miracles, 62, 180, 187, 189

Mir Bagqi, 24

Mir Habahi, 30

Mir Hasan, expelled from Kashmir,
134

Mir-i-Haj, 106

Mir Jumla, 168

Mir Yaqub, 31

Mirza Haidar, 114

%ﬂ, 61

Mirza Muqig,

Mirzapur, 26

Mirza Salih, 114

Mitramisra, 119

Mixed marriage, 52

Mohan Das, 92

Mohan Singh, 176

Monarchy, hereditary and Islam,
223, 224

Monserrate, 58, 60, 61; given a letter
to the philosophers of Europe by
Akbar, 57; on Akbar’s alleged
intention to found a new religion,
60; on Akbar and Mushim law, 58

Moral Regulations, 129-31

Mosques, plundering of, by Akbar,
55, 56

Mubarak, petsecuted, 30; sharc in
Akbar’s religious policy, 34; and
Infallibility Decree, 503 belief 1n
Mehdi, 65

Mubarak Khilji, 18

Mughal State, 217-2‘?

Mughis-ud-din, 14

31
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Muhammad-bin-Qasim, 10
Muhammad-bin-Tughlaq, 12, 18, 66
Muhaminad, 91
Muhammad Ghaus, 63
Muhammad Fazil, 129
Muhammad Kazim, 154
Mulladom, 34
Muhammad ‘I'ahar,
blasphemy, 134
Muharram, celebiation stopped, 134
Muhib-Allah, his unorthodoxy, 135
Muhtuasib, 1o, 41
Muhammad Magbul Khan, 95
Mujtahid, 49
Mullas, 34, 60
Muﬂi Ullah Dad, 47
ulla Shah Badakhshi, 135

beheaded for

-

“Multan, 11, 34, temples destroyed,

170, 171

Muntdhhib-ul-Lubab, Mansabdirs fen-
tioned m, 154-55; on Aurangzeb's
ord®rs forbidding employment of
Hindus m the revenue department,
157 °

Mugatrab Khan, 86

Murart Das, 203

Munay, 53, 56

Masa, 52, 36

Music, at Shah Jahin's’ court, 187;
forbidden by Auraggzeb, 127

Muslim festivals, 42, 55, 105

Mushim creed on coins, 106, Sarmad
recites the first half only, 134

Mushim (erstwhile) girls married by
Hindus, 113, 114

Mushm prisoners of war, 114

Muslim heretics, 89-91

Muslimi theologians, 62, 197, 214

Muslim law, 16, 51, 197, 219, 220

Mushm personal law, 214, 221

Mushim tradition of government, 215

\uslim State, 9, 10, 19, 158

Mustafabad, hot water-springs closed
at, 181

Muta marriages, 33

Mystic tradition, 46

“1an

Niharji 116
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Nal-o-Daman, verses in the praise of
the Prophet in, 60
Nanak, Guru, incarnation of, Guru
Gobind Singh as, 180
Nagib Khan, 65
Nagshbandias and Aurangzeb, 127
Nagus, 1
Narbada, 133
Nasir-ud Din Khusrdi, 13, 17, 18
Nasiri, 45
Nasur-ud-din
sijjida, 94
Nasrat Jang, converts a Brahaman,
116
Nathadwara, temple at, 173
Nature of the State in Mughal India,
217-24 4
Netojl, converted to Islam, 205
Nagib Khan, 65

Burhanpurl, excused

Nawasa Shah, 11 .
New public temples, 3, 4
idew year, 94, 107, 127 [

News-Letters, 114, 115, 203

Nikah marriage, 33

Nirnayasindhu, 1.9

Nityananda, 119

Nizamuddin Farugi, 89
Non-Muslims, 31, 46, 47 a
Non-Jurors, ¢ 79

Nudity of Sarmad, 134

Nurpur, 157 f

Nirulfan, 89

Occasional persecution, 6

Offences against Islam, 9

Offerings to Akbar, 62

Officials, subject to Jizya, 193

Onions, use discouraged, 41

Oriental despotism, 218, 219

Orissa, 43; orders for destruction of
temples in, 169, 170

Ovington, on prostitutes and dancing

" girls in Surat, 131; on prohibition

under Aurangzeb, 136n

Painting, 106, 120
Palamau, destruction of temples in,
168

INDEX

Pilanpur, 195

Pandharpur, 176

Panipat, 30

Panchayat, 15, 16

Papal nuncio, 27

Parchanavis, drunk, 130

Parsis, 35

Parvez, 89

Passive obedience, 218

Pathans, 24

Patronage of literature, 45

Payne, 86

Filsaert, 91

Personal assistants, Hindu, dismis-
sed, 157-58

Personal law, 9

Peruschi, 57

Persia, 25, 57

Persian, court language, 40, 45, 46

Personal Law, 221

Petition of Rights, 222

Petticoat Government, 30

Petty: pflices, 7

Perversion of the judicial system,
203 o

Pilgrimage, 16,26,

Pilgrimage Tax, 2, 3, 6, 10, 11, 13,
26, 51, 181

Pinhe¢iro, 60

Popular rebellion, 223

Portuguese, 35, 36, 39, 46, 64,
85, 112, 131

Post Horses, 26

Prabodkacandrodaya, 118

Pratap, 31

Pratap Ujjainya, 116

Prayer Rooms, 55, 56

Prayers, 54

Pre-Mughal Muslim dynasties, 5

Price of toleration, 197

Prisoners, 38, 166, 171, 204, 211

Prithvi Singh, 128

Private religious worship, 15

Proselytizing activities, 109, 115, 119

Prophet, 1, 2, 4, 5, 59, 74, 117

Prophet’s foot print, 55

Prohibition, 43, 93, 110, 129, 130

Prostitution, 43, 44, 131
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Prostration, 65

Protestant,'46, 112, 216, 224

Protestant England, status of Roman
Catholics in, 216 ¢

Provincial Sadrs, 46

Public celebrations, 3, 4, 38, 51, 61,
98

Public gambling, 93

Public law, 9

Public services, 4, 5, 39, 51, 60, 82,
154-67

Punitive regulations, against Hindus,
181-83

Punjab, 11, .

Purandhar temple, 115, 177

Piran Mall,'27

Pushkar, 97, 181

Qaiqubad, 12

Qandahar, 43

Qaniingo, 27

Qazi, 2, 9, 13, 16, 17, 59, 169, 170
Qumar Khan, 83

Qutbuddin, 9, 17

nir, 133
Quﬁ, &97
Qur'an, 1, 2, 9, 33, 52, 59, 60, 97,
117
Qutb-i-‘Alam, 55
Qutb-ul-Mulk, 106, 120

Ragha Nath, imperial diwan under
Shah Jahan, 131

Rahim, as Hindi poet, 95

Rai Chandar,Bhan, Diwin, 110

Rai Mayia Dais, revenue official, 110

Rii Singh, 39, 88, 173

Rajas, Jizya levied on, 192, 193

Rajauri, Muslims in, converted to
Hinduism, 83, 97

Rajputs, resistance to the destruction
of temples by, 173

Rajpat War, 174, 175

Raju, 117

Rakhi, 41, 91

Ramayana, translated
33, 95, 119

Ramazan, celebration of, 96, 105

into Persian,

1]
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Ra&j Nagar, 130

Ram Singh, 128, 175

Ram Singh, Gaur, 130

Rampur, 205

Ram Rii, placates Aurangeeb, 178

Rasiilpur, 176

Rio Gopil Singh, 205

Rashid Khan, 196

Rattan Singh, 166

Raza Khin, 65

Raziya, 112

Reason, 58

Reincarnation, 92, 97

Religious singing, 132

Religious places, 111-13

Religious privileges, 51

Remission of Jizya, 196-97

Resurrection, 58

Revelation, 58

Revenue and Accounts Departic..w,
Pindu officers from, 110, 182

Rikab Gunj, 189

R(,c, 71, 74; Jahanglr awards shﬁrto,
63; on Akbar’s religious beliefs, 58;
on the number _of annual pilgrims
to Hardwar, 84; on Jah&ngir’s plg-
foor a Portuguese wife, 83; on
punishment for drinking, 93; on
Jahangir’s religious beliefs, 96

Roman Catholicism8185

Roman Catholicsg7, 67, 95, 112

Royal Guards, Hind®, removal from,
158. L

Royal temple at Udaipur destroyed,
174

Royalty, 11,

Roz Afzin, 82

Sabarmati, 181

Sacrificial slaughter of animals, 94

Sadr Jahan, 50

Sadr-us-Sadurs, 16, 17, 25, 33, 34,
46, 65, 106, 120, 221-22

Safavi, 45

Sahasraing tank, 178

Sahu, 156, 210

Salim, 31, 57, 58, 97, 218

Salim Shah, 27
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Shoga, 24
Salutaticn balcony, 106
Sanskrit writers, of Jahangir’s reign
101-103 ; of Shah Jaban's reign,
123-126
Sangor, 91
Sarkar, 176
Sanyasi, 37, 83
Sarda Act, 43
Sardiil Singh, 176
Sarmad, 134, 135
Satl, 43, 44, 93, 131
Satrunjaya hill, temples at, 37
Sayyid Amir, 158
Sayyid Jalal Gujarati, 95
Sayyid Muhammad, 34
Sayyid Ni‘amatullah, 135
Sayyids, 32

swvIitnools, Hindu, 171, 172

Scent burners, 128

Shab-i~barat, 52, 91, 105

Shadman, 135

Shadji, Sayyid, 133

Shad Ahmad, 38

Shah Jahan, sijida under, 48 ; as
God’s Regent, ‘63 ; viceroy of

Mv=Gujarat, 86 ; his rebellion, 97 ;

his religious policy, 104-20, 175 ;
court ceremonies made more Mus-
lim, 104-20 ; his gifts to Mecca,
106 ; his war on Shi‘as, 106; court
cercmonies, 194, 106, 120 ; Hindu
mansabadrs under, 107-10, 118,
119 ; reimposition and remission
of pilgrimage tax, 110-11 ; temp-
les and churches under Shah Jahan,
110-11, 116 ; conversions to other
faiths 113-15 ; apostates punished,
113-14 ; conversions to Islam
encouraged, 115-17 ; blasphemy
punished, 117-18 ; sumptuary
laws of 118 ; translations from
Sanskrit into Persian under, 118-
“fY ; patronage of Hindi poets, 119;
Sanskrit writers of Shah Jahan’s
eign, 119, 123-26; his orthodoxy,
119-20 ; and Aurangzeb, 120,
138-53 ; and prohibition, 109,
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118 ; and Mulla Shih Badakbghi,
114, 115 ; as shadow of God om
earth, 178 ; his modification of
“law of property, k15

Shahji, 110

Shah Muhammad, 27

Shah Shuj‘a, 135

Shaikh Gadai, 29, 33, 46

Shaikh Muhammad, 135

Shaikh ‘Ali Ahmad, 65

Shaikhs, 47 i

Shaikh:ul-Islin, 175 ,

Shaikh Zain, 124

Shafi.ar, 116

Sharif of Amal, 65

Shaving of beard, 35, 38

Sher Shah, 26, 27

Sheogaon, 176

Shias, 30, 33, 38, 39, 63, 68, 118, 114

Shihabud Din Khilji, 13

Shivaji, 192

Shist, 62

Shuj‘a, 116

Sihar, ¥78

Sijida, 48, 90, 94, 105 i

Sikandar (Butshikan) of 11y O, 13

Sikandar Lodi, 4, 6, 11,12, 15, 16,
24, 26, 132

Sikandar Shah, 27

Sikhs anu the Mughal emperors, 187,
190

Sikh temples, 177

Silk dresses, 53

Silver salvers, 128

Sind, 10, 11, 47, 171-72

Sirhind, 59, 89, 91, 115, 181

Shivaratri, 42, 69

Slaves, 17, 38, 39, 114

Slaughter of animals, 94, 118,

Smith, 41, 52, 59, 60, 61

Social evils, 93

Social reforms, 42

Solar New Year, 127

Somesvara, 174

Sorath temple destroyed, 169, 176

Special dresses for non-Muslims, 2, !

Sri Ranga 111, 117

Stamp duties, 24, 25






